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Chapter 5 

AI-FalimbanT’s Writings: A Critical 
Assessment 


Introduction 

The previous chapters have shown that al-Falimbanl travelled widely 
to various centres oi’ Islamic learning and studied with and met many 
prominent Muslim scholars ofhis lime. He acquired knowledge in every 
major Islamic discipline, which can he seen from the list of books he read 
w'ith his teachers 1 From this wide base of scholarship one would expect 
that his own writings would retlecl his vast learning and experience But 
w hen consulting the existing contemporary studies on al-FalimbanFs life 
and writings, we find them lacking. None of these contemporary studies 
have produced an accurate account of al-FalimbanFs writings. 

Voorhoeve was the first to provide a biography of al-Falimbanl 
and enumerates within it five core works lliese are respectively: Zalirat 
al-Murid\ Hiddyat as-Sdlikin, Sayr as-Sdlikin , al-'Unsat al-Wuthqd 
and Nasihat aI-Mu\liinfn J Later generations of scholars built on this 
foundation Ihe next major study on al-Falimbam was done by Fl- 
Muhammady who follows Voorhoeve, listing one further treatise, Rdtib 
' Ahd as-Samad. 3 lie included the Rdtib. taken from Brockelmann’s list 
of manuscripts However. Brockelmann only lists two ofal-FalimbanFs 
W'ritings. the Rdtib and Xasihat al-Muslimin. A Citing F>l-Muhammady, 
Drewes includes all of the above and was also the first to conclusively 
attribute Tuhfatar-Rdghibin to al-Falimham. building upon Voorhoeve's 
ascription. 1 Quzwain added one further work to this growing list, which 
w r as Add al-Mutnujin' 

[ .'sing these eight texts as a base, further research has thus far 
uncovered a total of twelve texts attributed to al-Falimbanl. This brings 
the total number of his output to tw r enty, of which three have been wrongly 
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attributed, as we shall see below. Starting with the texts listed above I 
will highlight his scholarly contributions in various Helds relating to the 
Malay socio-religious and intellectual milieu I will also discuss a number 
of his writings that have not been identified or utilised previously which 
show that although he was committed to Sufism and wrote extensively 
on the subject, he was also proficient in other disciplines including fh/li 
and liaditli Ibis will provide us with a more comprehensive view of 
al-Falimbani’s scholarly and intellectual significance 

AI-FalimbanT’s Writings Listed by 
Contemporary Scholars 

The first text mentioned above was his Zahral al-Murid fi Baydn 
Kali mat at-Taw/ud (The Flower for the Seeker on the Imposition of the 
Proclamation of the Oneness |of God |) Al-FalimbanI himself tells in this 
book that in the year 1178/1765, “a savant and a very learned scholar and 
the master of renowned authorship" {a l- ‘('dim al- alldmah sahib at-ta 'Iif 
ai-mashhur) from Fgypt, Ahmad b ‘Abd al-Mun im ad-Damanhuri, 
arrived in Mecca for his pilgrimage. Al-FalimbanI attended his series 
of lectures, taking his own notes and w r as asked atlcrwards by a fellow 
compatriot to translate this into Malay for the benefit of his close circle 
w'hich he refers to as 'ba dai-muhibbin.' It is my contention that is one 
of his earliest writings, as it was completed in Mecca on Wednesday, 
23 Dhu al-Hijjah 1178/12 June 1765,* Ibis w r ork was completed when 
he was around forty-six years old. One would expect at this age that al- 
Falimb&nl would have been in the prime of his writing career Analysis 
of this work, however, leads me to conclude that this is his first output 
Textual analysis gives the impression that al-Falimbanl was 
concerned most probably about forgetting the contents of what was read 
as he states that “after the lectures, I UH>k notes fearing forgetfulness" 
(ba d al-tjird 'ah katabtu taqrirahu khawf an-nisydn). 9 This perhaps 
shows his lack of experience in producing scholarly texts, because an 
established scholar would most likely not include such an admission. 
This is further highlighted due to the fact that he uses an honorific to 
designate his humility and incapacity in comparison to ad-Damanhuri. 
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Compared to the lofty title given above, al-Falimbanf describes himself 
a s “the worthless in need of God” ( al-liaqir al-faqir ild Allah ). “' I f he was 
simply attempting to show humility, he would have used the latter title 
without the admission above. This lurther linds support in that this was 
the only place in his works where he included such an admission 

This text itself is based on his Arabic notes forming the main with 
explanation in Malay, llic main topic is the relationship between manliq 
(logic) and usul ad-din (scholastic theology) In addition to this, he also 
delves inn* Arabic grammar (nahw). Among the authoritative scholars 
and their writings listed in this tract are as-Sanusi and his exposition 
on I 'mm al-Bardhin, as-Suhaymi and his commentary on al-Hud/iadi 
(Muhammad b. Mansur al-Hudhudi's commentary on l mm al-Bardhin), 
Ibn Ha jar al-1 laytami and his Tulifat [al-Muhtdj J, al-Minhdj \al-Qavim\ 
and [al-J'Idm hi- J Qaudti al-hldrn He also mentions his teacher Ata" 
Allah b. Ahmad al-Azhari al-Misri al-Makkl and his book entitled al-lqd 
a I-Faridfi Ta/tqiq Kalimat at-iawhid 

Although the Zahral al-Murid was mentioned by several 
contemporary scholars (except Brockelmann above), it is clear that they 
did not consult the text thoroughly, i fat all. If they had consulted the text, 
they would see its value as a source in charting the religious disagreement 
in the Malay Archipelago at that time. Hiree main issues are discussed 
in the text; first, engaging in debates on advanced topics in front of the 
uneducated masses, for the sake of showing off and to be known as a 
scholar. The second issue relates to takjir (accusation of unbelief), and the 
third and linal topic is regarding those who have only basic knowledge 
but engage in debates on advanced issues." In discussing these topics, 
al-Falimbanl calls them people from “the land below the wind” ( dihawah 
angin), in other words, those * scholars’ from the Malay Archipelago with 
whom he disagrees with, in three distinct categories. 

In giving advice to his novice students ( muhtadi ). he recommends 
that they do not engage in advanced discussion regarding the attributes 
and essence of God, as found in the affirmation and negation in the 
sludiddah (there is no deity but Allah) He contrasts this with the lirsl 
deviated group, who. according to him are the ignorant people (jdliil) 
who teach this subject in depth in order to receive the status, prestige and 
material benefits of being known as an ' dlim (savant) 1 his knowledge 


222 



Al-Falimbani's Writings 


is not required by the novice, as acquiring detailed knowledge of 'Urn 
at-tanhuf is not an individual obligation {fardu ayn) on everyone 1 
The second group from the "land below the wind* that al- 
Falimbani mentions are those who accuse a believer of unbelief (kufr) 
without knowledge or certain evidence and without possessing detailed 
knowledge of their error. I le comments that this is happening en masse , 
and highlights the danger of such action mentioning that whoever accuses 
another Muslim of unbelief without proof has it rebound upon himself 
He supports his position by paraphrasing the widely known hadfih on 
the subject |man kaffara mu minatifaqadkafar\ He further supports his 
argument by citing the kitdb ar-riddah (book or chapter on apostasy) from 
Ibn Hajar's Tuhfah who is considered a major authority in the Shall I 
mudhhab ," stating that: 

It is impermissible to call the children of a Muslim unbelievers, 
even if they do not pronounce the shahadah once in their life time 
or learn the twenty attributes (of God): even to the extent that they 
committed vice throughout their life. We cannot call such a person 
an unbeliever unless his action shows his kufr. or his statements 
reflect unbelief or he directly affirms belief w hich is kufr. 1 * 

Furthermore, al-Falimbani states that it is improper to make a 
judgment about someone's belief unless it is based on certainty or proven 
evidence, and that no one is capable of judging until learning the ilm 
ash-sham' (Islamic law),//</// (jurisprudence), and tawhid (Divine Unity) 
from a credible and adept scholar. 1 * 

The third and last group that he mentions and criticises are those 
who discuss subjects for which they are not qualified. For instance, 
those who have recently completed studying al-Ajurumiyyah and l mm 
al-Bardhfn, foundational texts in Arabic grammar and creed respectively, 
claiming themselves to be learned and capable of engaging in discussion 
of ilm usiil ad-din (Principles of the Religion), to the extent that this 
leads to accusing others of kufr. fhis is improper even if proficient in ilm 
an-nahw (Arabic grammar), without mastering other Islamic sciences 
such as ilm al-mantiq (logic) and other subjects. 16 

I'rom this discussion, which takes about one quarter of the Zakrat 
al-Murid . we can observe a number of important points Firstly, he is 


223 



Islam in the Malay World 


primarily addressing his close students but in illustrating his advice he 
relers to the volatile situation in the Malay Archipelago at that time. 
Secondly, this highlights that al-Falimbanl is acutely aware of the 
religious discontent in his homeland and feels the need to address these 
issues directly lliirdly, this implies that he maintained contact with his 
homeland through both correspondence and students lastly, he knows 
that from among his students, a number would return home and engage 
these issues directly 

One further observation that can be made is that his methodology 
in advising his students shows his intellectual ability to relate specific 
issues to a wider, contemporary context Abd ar-Rahman al-Ahdal 
reports regarding his teacher, al-Falimbani, in his an-Nafax al-Yamdni 
that “he continued to emphasise to me the ethics of giving legal opinions 
(fatwd); that a mufti should not be con lined merely to the question as 
this is insufficient. Rather, if he has knowledge of the current situation 
it must be perceived in his answer, as in this way. those engaged in this 
Held know the religious benefits * v 

Based on the evidence that numerous manuscript copies are 
available in several libraries,” we can deduce that perhaps this work was 
once popular and widely circulated in the Archipelago, especially in the 
eighteenth and nineteenth centuries, but later its popularity declined as 
other new works were written and produced that supplanted it 

The second major work from the list (of al-FalimbanT's works) is 
Uiddyat ax-Sdlikin JiSnlnk Modal al-Muttaqin (Guidance to Spiritual 
Seekers on following the manner of the Pious), which according to 
al-Falimham, was completed in Mecca, Tuesday, 5 Muharram 1192/3 
February 1778. This treatise is a Malay translation and adaptation of 
al-GhazalT’s Uiddyat al-lliddyah { The Beginning of Guidance), being 
perhaps second to Sayr ax-Sdlikin in terms of popularity and prevalence 
among the list of al-Falimbanl’s works Several reprints and editions of 
this text can be found, in addition to Uiddyat ax-Sdlikin being widely 
used as a textbook for students of Sufism in pexantmn (traditional Islamic 
religious learning centres) up to the present day."* 

Though al-Falimbanl relics heavily on al-Gha/alT’s Uiddyat al- 
Iliddyah of course - since this is essentially a translation, it is obvious 
from examining the text itself that he supplemented al-Gha/ali’s original 
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text with his own additions taken from a variety of sources. In giving 
an indication of the scope of his work, al-Falimbani mentions in his 
introduction (in both Arabic and Malay) that he wishes to translate into 
Malay the questions found in Biddyat id-Hiddwh, with additions he 
deems beneficial to those who do not understand Arabic {aljbabtu an 
ularjim maxd'ilahu ma n ziddat maxd’il nafixah )7 hddhd al-kitdb bi- 
kaldm al-Jdwili-yantajl man Id ma'rifat lahn bi-kaldm al- Arab ). M 

Deeper analysis of the text makes clear that al-Falimbani based his 
supplements on his knowledge of numerous important Islamic works by 
renowned scholars of earlier generations, whom he listed in the IFtddyat 
ax-Sdlikin itself. For instance, on the topic of ethics and Sufism, he refers 
to several books, such as al-Ghazali*s Minhdj a!-‘Abidin, Ihyd * l him 
ad-Din , Kitdb al-Arba'infi l yd I ad-Din, and Mukhtasar al-lhyd \ Abd 
Allah al-Haddad’s an-Xa.yd'ili ad-DJniyyah, ash-Sharani’s al-Yaudqit 
wa * 1-Jawdhir , A faddrij ax-Sdlikin , (laid al-\ftihummadiyyxdi, l hud 
al-Sfasltdyikh, and Durar al-Jawdhir, Ibn Abbad’s Shark at-Hikam , 
Ibn Ala’ Allah’s at-Hikam , at-Tanu ir ji l\qdt at-Tadbir, and Mi/idh al- 
Faldh , as-Suhrawardi*s Awdrif al-kla drif, al-Qushayri’s ar-Risddah , 
: Abd al-Qadir al-'Aydarus’s ad-Durr ath- ihamin , Ahmad al-yushashl’s 
Bmtdn al- Arifin, ' Abd al-Qadir al-Fakihi’s al-KiJayah fi Sharh Bidayat 
al-Hiddyah . All al-Marsafi’s Manilaj ax-Sdlik ild Ashraf al-Maxdlik 
and Abu Talib al-Makkl’s Qut al-Quluh. 2 1 In addition, al-Falimbani on 
three occasions cited the opinion of his teacher as-Samman from his an- 
Xafahdl al-Iidhiyyahji Kayftyyat Suluk al-Tariqal al-Muhammadiyyah?' 
On advising his students to use their time beneficially through the 
remembrance of God by diligent daily recitations of mvrdd (spiritual 
litanies), he recommends them to consult his own compilation of litanies 
entitled al- ('mat al-Wuthqd wa-Sdsilat al-lialial-AtqdP 

I le also includes among his sources several Shall i fiqli and hadilli 
books such as, Ibn Ha jar al-I laytami’s al-Minhdj al-Qawim. Taj ad-Din 
as-Subki’s at-Tarxhih li-Baydn Salat at-Taxbili, Zakariyya al-Ansari’s 
Sharh ar-Rawd, al-MunawT’s commentary on as-Suyuti’s al-Jdmi 
a.s-Saghir (entitled Fay’d al-Qddir Sharh al-Jdmi' ay-Saghir ), Ibrahim 
al-Kurani*s lqd~ al-QawdbiIli t-Taqamib bi 'n-Xawdjtl, and his own 
Jdwi predecessor. Abdar-Ra’ufas-Sinkili’s ' l indolal-Muhtdjin (quoted 
twice). 21 
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It is also important at this point to highlight that al-Falimbani pays 
special attention to the fiqh positions of the Sufis, often giving supporting 
examples of their rulings For instance, on the question of the four 
rak'ahs supererogatory prayers before the obligatory /.ulna' (midday) 
prayer. al-Falimbani says that these are sunnah mu ’akkadah (confirmed 
as sunnah) in the opinion of the a/il at-tasawunf.'' I le further relates that 
the two rakahs after the Maghrib (sunset) prayer arc sunnah mu’akkadah 
according to the opinions of both the ulamd' as-Sufiyyvh and the fuqahd ' 
(jurists). 1 * Whilst discussing the four rak ahs supererogatory prayers after 
the Jum'ah congregational prayer (on Fridays), al-Falimbani explains 
that the fuqahd ’ and the aid at-tasawuf differ in that two rak ahs are 
sunnah mu 'akkadah and two afterwards are sunnah gltayr mu 'akkadah 
(optional) in the judgment of the former, whereas all four or even up to 
six rakahs are sunnah mu 'akkadah in the ruling of the latter.- 1 ' 

In addition, he points out the different opinions on fiqh questions 
according to the four Sunni madhhahs. For instance, although he adheres 
to the Shall I madhhah, on the usage of az-zabdd (substance secreted by 
civet, used in perfumes), he says it is makriih (disliked and discouraged) 
because it is najis (ritually impure) supporting his view with the opinion 
of the llanbali School of Islamic jurisprudence. 1 * This, without doubt, 
shows his deep and wide perceptions in the field of shariah law. in that 
he is able to broadly discuss the issue in question with ease Perhaps this 
also indicates that he was broad-minded enough to consider the opinion 
of all four Sunni legal schools when he perceived one of them to be 
more acceptable to him regarding a particular issue. On one occasion in 
Hidayat as-Sdiikin , he presents the opinion of the mufti of Medina in his 
time, his teacher Muhammad b Sulayman al-Kurdl as an authoritative 
and reliable one (qawl mu'ta mad) on the permissibility of accepting 
gifts from a ruler.^ 

Upon analysing the contents of the Hidayat as-Sdiikin further, it 
becomes clear that the text is not only a translation ofal-OhazaH's Biddyat 
af-Hiddyah. but has numerous additions taken from other sources. For 
instance, the Hidayat as-Sdiikin is composed of a preface, seven chapters 
and conclusion, whilst al-t ihazali’s text only includes three major chapters 
and a conclusion. Thus, subjects found in the Hiddyxth such as the benefits 
of useful knowledge (al- iim an-ndft r ), the benefits of those who strive to 
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attain it. explicit explanations of the fundamentals of the Sunni creed, the 
"way* (kayfiyyak) of acts of worship for various supererogatory prayers 
such as al-ixhrdq (at sunrise), al-istakhdrah (makinga choice), ad-dulul 
(prayer at mid-morning), at-taxbih (glorification), abhdjah (prayer for 
requesting a need), and numerous additions on the discussion of avoiding 
wrongdoing (ijlindb al-madxT), to name a few, are all inclusions from 
al-Falimbani himself.' 0 

It is thus clear that al-Falimbani was not merely translating the 
Hit law t al-Hiddyah but more precisely, he was rendering and transforming 
the work of al-Ghazali to suit and cater for the needs of his students and 
to provide a belter understanding to his compatriots who have little or 
no knowledge of Arabic as indicated in his prologue. This is reflected 
further in his Sayrax-Sdlikin where he refers to Biddyat al-fliddyah four 
times and strongly recommends it to the muhtudi (novice) seeking the 
lariqah. He adds that it comprises all the essential components of null 
ad-din, Jtqh, tasawwuf and dhikr as well as ethics ( aklddq ). 1J 

The popularity of the Hidayal as-Salikin is further proven not just 
from its wide usage in contemporary times, but also from the numerous 
editions and reprints that it underwent during the early publication 
period in the nineteenth century. This perhaps shows its popularity and 
its constant demand among the Malay students and the wider audience 
public, Throughout my research, I have been able to locate copies of 
several published editions of this text. These include, the earliest printed 
copy dated RabF al-Akhir 1298/March 1881 in which the proof-reader, 
Ahmad b Muhammad Zayn al-Fatani (1856-1908), clearly indicates in 
the colophon that it was the first Malay text to be printed in Fgypt by 
al-Matbaat al-Misriyyah, based on the handwritten copy of a certain 
Shaykh Hasan at-TukhT, who was perhaps an Fgyptian calligrapher Five 
years later, in 1303/1885, al-Matba at al-Miriyyah in Mecca followed 
this by publishing their first edition of this work On 25 Jumada al-Ola 
1311/4 December 1893, a copy written by Ahmad b Mula Baha* ad-l hn, 
k/uilih ad-Dabdl, possibly an Indian calligrapher, was printed in India 
in al-Matba'at al-Hasaniyyah. Bombay In the same year, al-Matba at 
al-MTriyyah. Mecca published another edition, perhaps its second, in 
Jumada ath-llianiyah 1311 /December 1893. In Fgypt, an edited copy by 
Ilyas Ya'qub al-Azhari was published by Matba'at Dar Ihya* al-Kutub 
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al-'Arahiyyah in Cairo on 15 Shawwal 1542/20 May 1924.’- Thus, we 
can see that this epistle was printed frequently in several places It has 
remained popular until today, as numerous editions, mostly transliterated 
from the Jdwt text to the Romanised characters are readily available in 
bookstores. 

It is worth noting that manuscript copies of the / liddyat a.s-Sd/ikin 
are abundantly available in most libraries holding Malay manuscripts.” 
Consulting these manuscript copies, it is evident that this text gained 
popularity even during the lifetime ofal-Falimbani himself From these. 
I found two copies dated 19 Jumada al-Akhirah 1225/22 July 1810 
and 15 Dhu al-Hijjah 1236/13 September 1821, kept in the National 
Library of Malaysia and I.eiden, respectively. Furthermore, the latter 
was transcribed in Buleleng, Bali, indicating that this text was already 
widely circulated in the Archipelago as early as the first quarter of the 
nineteenth century. 14 

From the wide attention it received, one would expect that the 
Hiddyat ax-Sdlikfn would catch the notice of other scholars, especially 
among the Jduix since it was written in Malay. Apart from proofreading 
the Hgyptian and Meccan publications of this text, the aforementioned 
Ahmad al-latani also wrote an encomium (taqrfz) in a rhyming poem 
in Arabic which clearly indicates the value of the contribution of al- 
Falimbani, not only in translating, but also in supplementing alTiha/alfs 
work by using additional source.” 

lindtl najnntn fa-akhjala kill la najrnin * \ui-hi hi ’in ft uyuni 
*h -«dzirind 

A star emerged abashing all other stars, as pearls in the eyes of 
observers 

Fa-zanmi ash-shamsa tabziigliu qitlin Id. dhd * kilobit hiddyat in li 
\s-.sdlikfnd 

They supposed the sun had risen, I said no, that is the book of 
Guidance to Spiritual Seekers 

Kitdbun /alia yahdt kill la qdfin * xablla al-aw/iyd V al-miiilaqfnd 
A book that gleamed, guiding all followers to the path of the pious 
walls 

Kitabun ahsana at-la ‘llfajihi * al-Falinibdnl imdmu ax-.sdlihind 
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A book excellently written by al-I-alimbanl leader of the 
righteous 

Fa-na—ama jThi min kuiuh al-Ghazdli * bi-md qadkdna min durarin 
ihamind 

He arranged in it from the books of al-Ghazali of its priceless 
pearls 

Wa-dhamma ilayhi minima J7 siwiihd * yawdqita al-hudd li 
7- d ini l did 

Supplementing it from other sources, rubies of guidance for those 
who practice 

Mutarjamatan bi-alsinati al-malayu 41 fa-kana bi-ha kitaban 
mustabina 

translated into the tongue of the Malay, making it a clearly 
accessible book 

Tajalld ha da md nil a ikhlifdlni * bi-huxni at-fab i yurdt af- 
fdlihind 

Manifested after prolonged absene with excellent printing gratifying 
students 

Bi-himmati man samd fadli ildha * imddi al-fakhri najli al- 
akramind 

Detennination of who exalted by grace of God, the prop of honour, 
the son of the noble 

Aqiilu mu'arrikhan idli lamma tab'an * wa-an nil horn bn J7 
7- d la mind 

I date it on the completion of this edition, spreading in the world 
like confetti 

ahbibbdyd injald fa-andra hi f-tab i * najmu hiddyatin li 
's-xdlikina 

my beloved beget with printing illumine star of guidance for 
spiritual seekers 

23 S3 332 114 93 420 231 38 

wa-xalli wa-xalliman Rabbi ala Mustafa * \\ a * l-ddi my/ ' rhamnd 
dmind 

God’s blessing and peace upon the Prophet and his house and (iod’s 
mercy upon us, amen 
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It is important to consult the works of al-Talimbanfs Jdwi 
contemporaries and later generations to trace the attention his scholarship 
received and to highlight its importance in Malay scholarly literature 
It is to he remembered that one of al-Talimbanfs students, Nawawl al- 
Bantani, completed his Arabic text entitled Maraqial- f 7 mdiyyah Shark 
aid Hit faun al-Hiddyah , a commentary on al-Ciha/all’s Hiddyal af- 
Hiddyah on 13 Dhual-Qa dah 1289/12 January 1873, almost one decade 
before the first printed edition of al-lalimbanfs Hiddyal as-Sdlikin 
appeared. Upon analysing the Maraqi al-'l hudiyyah, it is obvious that 
al-Bantani also benefited irom the Hiddyal as-Sdlikin , quoting it twice as 
part of his Arabic commentary despite the fact that al-lalimbanfs book 
was written in Malay For instance, on commenting on a section from 
Biddyal al-Hiddyali , “ua-ld ni allim ahadan min ahlik ... miqddrmdlik. 
fainnahum in ra'awhu ..." al-Bantani points out that the word mdlik 
is read as md-laka i.e. what you have in terms of status (martabah) as 
chosen by Shaykh Yusuf as-Sinbillawayni However, he says it can also 
be correctly read mdlik (with a kasrali) i.e. your fortune or wealth, and 
this was the opinion of Shaykh Abd as-Samad [al-FalimbanIJT Thus, 
consulting such works provides us with an insight into the scholarly 
intellectual nexus and the transmission ofknowledge from one generation 
of Malay scholars to another. 

The third major text from the above list of al-Falimbani’s writings 
is Sayr as-Sdlikin ild Ihddai Hahh al- . llamin (Journey oflhe Spiritual 
Seekers towards Worshiping the Lord of the Universe), which is in 
four volumes and according to al-I ; alimbani himself, was completed 
in four stages. He began writing the first volume in 1193/1779, which 
was completed in Mecca early 1194/1780, the second was completed 
in at-Ta'ifon Saturday, 19 Ramadan 1195/8 September 1781, the third 
was completed in Mecca on Thursday, 19 Salar 1197/23 January 1783, 
and the lourth and final volume was completed in at-Ta'if on Sunday, 
20 Ramadan 1203/14 June 1789. Thus, the work took roughly ten years 
to complete. 

Analysing these dates, it can lx* deduced that it took al-l alimbani 
approximately two years to complete each of the first three volumes 
and a further six years before he was able to complete the final volume. 
1 lowever, based on my research, it is evident that he was busy with other 
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writing projects during the six years between completing the third and 
fourth volumes I have discovered a new epistle which he was working 
on between completing his third and fourth volumes (1197-1203/1783- 
1789). At this point it is important to point out that this epistle has 
never been mentioned by modem researchers, clearly indicating that 
it has not been known to modem scholarship. As further discussion on 
this epistle will follow shortly, it suffices to say that al-Falimbani was 
writing on Islamic Law {.shun ah) alier finishing his third volume, since 
he completed the epistle in question in 1201/1787. 

Undoubtedly, the Sayr as-SdUkin is the most popular text and 
the most widely circulated of all al-Falimbani’s works in the Malay 
Archipelago and it is upon this that his fame is chiefly based It is 
also clear that this work is (he largest among his works, and like al- 
(iha/ali’s Ihyd' on which it is primarily based, this was his magnum 
opus. In producing this text, al-Falimbani followed a similar pattern as 
the Hiddyat as-Sdlikin , by supplementing al-Gha/ali's original work 
with his own additions taken from a variety of sources, which will be 
discussed shortly 

On giving an account on the scope of his work, al-Falimbani 
mentions in his preface that God inspired him to translate into Malay the 
book of al-Ghazali entitled Lubdb Ihyd' l ICtm ad-Din (The Essentials of 
the Revival of the Sciences of Religion) which combines all the knowledge 
of sharp ah, null ad-din and launvuuj, with | his own | precious additions 
deemed beneficial to those who have no knowledge of Arabic. 1S Though 
al-Falimbani says that this text is a translation of al-Gha/alFs l.uhdh , it 
is more accurate to describe it as an adaptation and rendition of it, as he 
includes his own expositions on al-Ghazali’s phrases to further clarify 
them, in addition to the substantial supplementary material taken from 
numerous other sources, including other works by al-Gha/ali himself. 

It is important to consider the Sayr as-SdUkin and al-Gha/ali's Lubdb 
together and give a brief outline ofal-l alimbani's objectives in producing 
this text. As indicated above, though al-Falimbani clearly presents his 
work as a translation and adaptation of Lubdb lhyd"V!um ad-Din , the 
latter also known as Mukhtasar Ihyd' l Idm ad-Din (Abridgement of the 
Revival of the Sciences of Religion) and that he frequently mentions this 
name in his text, confusion still exists in modem studies which usually 


231 



Islam in the Malay World 


assume that this work is a translation of al-Ghazali’s magnum opus 
Ihyd ' l lum ad-Din and not of the Lubdb or Mukhtasar Upon further 
examination of the Sayr as-Sdlikin, it is evident that al-Ealimhani clearly 
distinguished between the two works of al-Cihazali; he continuously 
differentiates between the Mukhtasar and the Ihya Y 1# Ihis confusion is 
evidently due to the fact that the hihdb or Mukhtasar of the //nw‘did 
not achieve the same fame as the Ihyd ' itself; most scholars have simply 
never been aware that al-< iha/ali himself composed an abridgement of his 
Ihya' In fact, several biographers ofal-< iha/ali, such as Haji Khallfah and 
al-Baghdadi, and modem scholars such as Ritter wrongly attributed this 
work to al-CihazalTs younger brother Ahmad b Muhammad al-Cihazali 
(d 520/1126). In this regard, Ritter relates that *‘he |Ahmad) wrote an 
abridged version of the Kitab al-Ihyd’ of his brother )i .e. Abu Hamid 
al-Gha/ali| which has not survived ” 40 

I was able to locate and consult one of the earliest copies of this 
Mukhtasar Ihya ’ in the Library of the l University of Leiden. 41 This copy 
has printed in the margins of al-Babi al-Halabl’s Suzhat an-Sdzirin ft 
TafsTr Aydt mitt Kitab Rahb al- Alarum, as published by Dar al-Kutub 
al-’Arabiyyah in Egypt in 1328/1910. 43 It clearly shows in the prologue 
that al-( iha/ali himself abridged his own magnum opus Ihyd' due to 
what he describes as the impracticability of carrying his voluminous 
work during travel In his preface. al-Ciha/ali says “it occurred to me 
during some of my travels to extract from Iliya' l lum ad-Din its pith 
due to the impracticability of carrying it along because of it enormous 
si/e. I embark on the task asking (iod to grant me success and supplicate 
Him for the best ...” (qad anna lift ba daxjarian astaklirij min Ihya' 
'Hum ad-Din lubdbahu li-la adhdhur iMishdbihi ma'a kibar hajmilii, 
fa-aqdamtu aid dhdlik, mustau fujan min Allah va-mustakhiran lalw 

Thus, it is clear that al-Ealimbani primarily based his translation 
on the Mukhtasar (abridgement) of the Iftyd' and not the original multi¬ 
volume Ihya' 

However, in terms of the arrangement of his text, al-Talimbanl 
follows al-GhazalTs lltyd 'by dividing his work into four arbd ' (quarters) 
The first comprises acts of worship (al- ihdddt) dealing with creed, ritual 
purity, worship ( saldt ), other types of prayer and devotion, almsgiving, 
fasting, and the pilgrimage; the second quarter deals with habitual acts 
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or norms of daily behaviour (al-'dddl) constituting books on proper 
conduct regarding eating habits, marriage, acquiring goods, travelling, 
and the like; the third quarter discusses mortal vices ( al-muhlikdt) about 
destructive wrongdoings, and, alter two general books (ie chapters) on 
the mysteries of the heart and how to control and educate it, the book 
gives counsel with regard to the various vices discussed previously. The 
fourth quarter, on the ways to salvation ( at-munjiydt ) deals with the 
various stages, states and aspects of the mystical life, such as penitence, 
patience, gratitude, renunciation, trust in ( rod, and love of Him. However, 
unlike al-Falimbani’s Sayr as-Sddikin , although the arrangement in the 
Mukhtasar followed that of the Ihyd ’, al-OhazalTs abridgment did not 
follow die division inti) the four arbd but only lists the contents according 
to chapters. 

Closer analysis of the text further reveals that al-Falimbani 
supplemented his work with substantial additions taken from numerous 
important Islamic works by renowned scholars of previous generations. 
He mentioned these sources in various places throughout his Sayr a%- 
Sdlikin but specifically in the third volume, when he recommends his 
students to consult his list of Sufi writings suitable for the three levels 
of competence, presenting them to match their abilities. According to 
al-I ; alimbani, these works should be read by the xdfikfn (travellers on the 
mystical path) progressively, from the most basic texts for the muhtadi 
(the novice), to more difllcull for the mutawassit (the intermediate), and 
finally to the most diflicult and complex lor the muntaki ( the adept). 4 * At 
this point, it is important to remember that evidently, al-Falimbani was 
already leaching his students when he wrote his presumed first book, 
Z.ahrui at-Murid , in 1178/1765 However, the importance of his list 4 ' is 
that it indicates that by that time he composed the list he had reached the 
summit of his teaching career. He did not only list these numerous Sufi 
writings, but evidently had read all of them as he was able to arrange 
them according to the different levels and aptitudes of his students. In 
addition, as we shall see shortly, al-Falimbani was very familiar with 
these works and had deep and profound knowledge and experience of 
tasaM'wif in that he was able to provide commentary and opinions on 
all of these works. 
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To gain better insight into the additional materials he utilised, it is 
appropriate at this stage to give an outline of them The number of Sufi 
writings that al-Talimbani lists as suitable for the varied abilities *»f his 
students comprises a total of one hundred and ten books, to be precise v 
Tor the mubtadi, he listed fifty-live titles, including live works by al- 
(iha/ali, nine works by ash-Sha'rani, three works by Abd al-Qadir al- 
Aydarus, two works by Taj ad-l)in an-Naqshabandi al-1 lindi and Siddiq 
Khan al-Madani respectively, live works by Abd Allah al-Haddad, six 
works each of Mustafa al-Bakri and as-Samman, one work each of Abu 
al-Ialib al-Makki, al-Qushayri, Abd al-Qadir al-Jilani, as-Suhrawardi, 
Qasim al-Khani, Xakariyya al-Ansari, al-Qushashi, al-Kurani, and Abd 
Allah al-MTrghanl, plus several works by other less prominent scholars. 
Al-l alimbani also includes one work by his compatriot, as-Sinkili’s 
l mdat al-Miilitdjin and recommends three of his own works, Hiddyal 
a.s-Sdlikfn, Sayr a.s-Sd/ikin and a I-' l r rwat al-Wuthqd as suitable for this 
novice level Most of these works are primary texts comprising all the 
essential components of it sill ad-din, Jiqh, ta.saww'uf dhikr as well as 
aklilda/, stressing the conformity of farit/ah w ith shari ah and the strict 
adherence to the latter before the sdlik can achieve spiritual progress 
along his mystical journey. 4 ' 

As for the mutawassit , al-Talimbani lists thirty-one titles, 
including three works by Ibn * Ata’ Allah, particularly his ai-Hikam and 
its commentaries by Ibn 'Abbad, Ahmad al-Mar/uql, Ibn Allan an- 
Naqshabandi and al-Qushashi, the latter, according to al-Talimbani was 
the most complex and profound commentary' on ai-Hikam.* 9 He then lists 
a work by Uaslan ad-Dimashqi wrongly titled as al-llikam. However, 
from the title of its commentary. Fa lit ar-Rahman by /akariyya al-Ansari 
listed next, it is clear that this was Raslan ad-Dimashqi's Risdlali (7 
‘l-TawhTd. On describing the hath ar-Rahman, al-Talimbani relates that 
this w r as the first text that he read with as-Samman when he started his 
studies with him. 49 

Moreover, he mentions a commentary by Abd al-Cihani an- 
Nabulusi on the work of Raslan. lbough he does not provide any title 
for this commentary, it is clear that an-Nabulusi wrote a commentary on 
Raslan's Risdlali entitled Khamrat al-fldn wa-Rannal al-Allidn. There 
is an error in Raslan’s book title in al-Talimbani’s list, perhaps by the 
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scribe. It is worth pointing out another error, probably by the scribe, here 
an-Nabulusi was described as the teacher of as-Samman {Shaykh Abd 
al-Ghani an-Xdbulusiguru shaykh kila Sail Muhammad as-Sammdn ). w 
I Iowever, as far as 1 know, as-Samman had never studied directly with 
an-Nabulusi; in lact. he was his grand-pupil through Mustala al-Bakri. 
When an-Nabulusi died in 1731, as-Samman was only thirteen years old. 
This is further supported by a note in the Sayr as-Sdlikin itself, which 
clearly reveals that as-Samman did not study with an-Nabulusi as he was 
mentioned as a student of al-Bakri, who in turn was a disciple of an- 
Nabulusi In this regard, al-Talimbani relates Shaykh Abd al-Glmni 
an-Sdbulusi, yaitu guru Sidi Shaykh Mustafa al-Bakri, yaitu guru shaykh 
kila Sidi Shaykh as-Sammdn" [... an-Nabulusi, a teacher of al-Bakri, who 
was a teacher of as-Samman |.*‘ Al-Talimbani then completes his list by 
including several theological works such as an-Nabulusi’s Mijidh al- 
Ma iyyahft ‘f-Tariqal an-Xaqshabandiyyali , ash-Sha rani's al-Jawdhir 
wa 7- Yawdqil , Muhammad Ghawth's al-Jawdhir al-kharns, and several 
other works ofal-JIlani, al-Bakri, as-Samman and Siddiq al-Madani. 

The final and highest stage that the spiritual tnystical traveller can 
attain is the level of the muntahi, where they are exposed to the most 
complex works on tasawwuf which arc to an extent, controversial to 
non-SuJis. On top of the list for this level, consisting of twenty-four 
titles, arc the works of Ibn al- Arab!, which include his al-Futuhdt al- 
Makkiyyah, Mawdqi' an-Xujum and Fusus a I-1\Hkam, with commentaries 
on the latter by Munla Abd ar-Rahman al-Jami. an-Nabulusi and All 
al-Mahayimi (or al-Maha'imi), al-JIIT*s al-lnsdn al-Kdmil, al-Oha/alfs 
as-Sirr al-Madnun hi-lii aid Ghayr Ahlih, i: MishkaI al-Anndral- 
Maqsad al-AsndJi Ma ud Asmd'Allah al-I/u\nd M and several chapters 
on dm al-haqiqali in his Iliya * 7 lum ad-Din , such as kildb as-sabr, 
kitdh ash-shukr , kildb al-mahabbah, kildb at-lawhid and the beginning 
of kildb at-tau akkul ( all these arc actually main chapters in the Ihyd ’), 
al-BurhanpUri’s al-Tuhfdl al-Mursa/ali and its commentaries, including 
al-Kurani's Uhdf adh-Dhaki and an-Nabulusi’s Xukhbal al-Mas'alah 
Sharh al-Tuhfalal-Murudah w and his fddh al-Maqsudmin Ma nd Ualidat 
al-Wujud , ash-Sha rani's laudqih al-Anwdr and Kashf"al-IJijdh, ash- 
ShinnawT's Mir'dt al-Haqd 'iq and its commentary. All al-Mahayimi's 
Irddal ad-Daqd iq , and al-Kurani's al-Maslakal-MukhtdrfiMa'rifdl ay- 
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Sadiral-Awwtd wa-Ahildth id- Atom hi ‘f-Ikhliyar. Finally, al-Falimhani 
includes three works of his Jdw i predecessors, as-Sumatrani's Jawhar 
al-Uaqd'iq and Tanbih ai-Jtdldh fi Ma'rifat al-Malik id-IVahltdb, and 
as-Sinkili’s Ta'yfd al-Baydn Hdshiyat fddh al-Baydn fi Tahqiq Maui 'il 
id-A’yun , and concluding the list with his own work, Ziidal-Mutlaqinfi 
Taw hid Rahh al-'Alamin. 

It is important to remark that from the above lists, it is evident that 
al-Falimhani himsell'had attained the highest level oflhe sdlikin: firstly, 
because he was allowed to read such advanced works with his teachers; 
secondly, fully grasping their contents, he was able to categorise them 
and recommend them further to other muntahi ; and thirdly and most 
signilicantly, he was competent in teaching these works to his students 
and in composing a work in the most advanced category; and finally, 
he was able to give his opinion regarding which among these works are 
more complicated or superior than the others Ibis is evident, for instance 
from his comments on the commentaries of al-BurhanpurTs at-Tuhfat 
when he relates “... at-Tuhfat al-Murxalah by al-Burhanpuri and its 
commentaries by al-KGrani, and Xukhbat al-Mas’alah Shark at-Tuhfat 
al-Mursalali by an-Nabulusi ... and several other commentaries which 
I read However, the commentary by an-Nabulusi was the best out of all 
the commentaries I had seen.”* 

Thus, with supplementary material excerpted from these writings, 
one can expect that his Sayr as-Sdlikiu was far from being merely a 
translation of al-GhazalFs work. Moreover, it should be noted that these 
were not the only books al-Falimhani utilised for his comments as he 
clearly mentioned, for instance on questions relating to fiqh, he alludes to 
a number of fiqh books which he consulted and quoted but without naming 
them ' In addition to the above list of frwmncw/books recommended for 
the mubtadi\ he points out there are yet several other books suitable for 
this stage but does not name them, explaining that the list he provided 
(fifty-five titles) is more than sufficient for them ' K 

A particularly important point that we can deduce from analysing 
this list, is that al-Falimhani was liilly aware that his works, including his 
Sayr as-Sdlikiu would eventually be accessible not only to his students 
in Mecca but also to his compatriots back in the Malay Archipelago. 
Realising this, he took the opportunity to list almost all major books 
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of taxawwuf (one hundred and ten titles) arranging them into three 
levels suitable for the varied abilities of his students, and at the same 
time, indirectly telling the Jdwi learners which of these works were to 
be read and which were to be reserved only for the elite, as they were 
to be studied sequentially This hypothesis perhaps linds its support by 
looking back at the earlier three distinct categories of people from the 
Malay Archipelago with whom al-I alimbanl disagrees in his Zahrai 
iil-Murul Thus, by understanding and being fully aware of the relevant 
books appropriate for both reading and teaching according to the three 
levels of competency, the Muslim public would be guided in their daily 
religious life and guarded from deviant teachings of the ignorant. Further 
evidence can be extracted from the Sayr ax-Sdlikin itself as al-Faliinbanl 
advise and warn saying “however, the tasawwnf teachings included in 
the discussion of the dm al-haqujah from the books for the third level 
[the niuntahi J are of no bene lit to others, save the muntahi :; conversely, 
the mubtadi who had not fully comprehend the shari ah and the aspect of 
fariqah, might be led astray or even to heresy by such works. T his is 
perhaps the most logical reason why al-F’alimbant included three works 
from his Jdwi predecessors among the books for the muntahi , indicating 
that they should not be read save by the adepts 

Without properly consulting the Sayr as-Sdlikin and fully 
understanding the nature of al-FalimbanTs works, this has often led 
modern scholars to accuse him of smu gg ling ideas and teachings alien 
to al-Ghazall into his work. Among such scholars, is our contemporary 
Abdul Fatah Haron, who claims that al-Falimbani’s Sayr as-Sdlikin is 
confusing as it does not accord with the content of al-Gha/ali's lhyd\ 
with numerous additions from unnamed sources unavailable in the 
latter/' 1 The Dutch scholar, Martin van Bruinessen also maintains that 
al-FalimbanT successfully smuggled into his Malay adaptations of al- 
Ghazali’s works some of the rejected doctrines, especially in his Sayr 
as-Sdlikin , such as elements oft vahdat al-wujud taken from other sources, 
which seemed, according to van Bruinessen. quite alien to al-Ghazali’s 
Sunni mysticism 61 However, this was not the case, as shown above; 
al-Falimbanl himself clearly points out that aside from translating the 
works of al-Cihazali, he did not 'smuggle,' but supplemented his work 
w r ith invaluable additions that he deemed beneficial, particularly to those 
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who have little or no command of Arabic, and furthermore that these 
additional sources were clearly enumerated in his text 

An example of such additions which al-Falimbani deemed beneficial 
was the discussion on maqamdt an-nafs as-sah'ah or 'the seven stages of 
the soul* which is portrayed as a journey of the soul within oneself to the 
Absolute and to the attainment of perfection /' As well as the Sufi doctrine 
of martabat lujiih or al-mardtib as-sab ah (the seven grades of being). 64 
Deeper analysis of the text makes it clear that al-Falimbani based his 
discussion on his knowledge of numerous important .Yi7/riitcraturcs such 
as Qasim al-Khani’s as-Sayr wa \s-Sufuk further expanding al-Ghazali's 
existing three stages into maqdmdt an-nafs as-sab'ah* and quotes as 
authoritative sources al-BurhanpurTs at-Tub fat al-\fursalah , and works 
by Mustala al-Bakri, and as-Samman for his discussion on martabat 
tujuh.^ In fact, al-tihazall himself alludes to this issue in his discussion of 
the four levels of tan fad in his book (or chapter) on tawakkul. I Iowevcr, 
he purposely docs not elaborate profoundly as he says that it is impossible 
to reveal such secrets, further quoting a Sufi phrase “revealing the Divine 
secret is unbelief*’ (ijshd ’sirr ar-nibubiyyah kufr)f 

Such confusion is again evident to those who do not comprehend 
or might be worried about the intended mystical meaning of $ufi 
terminology For instance, Ilaron was clearly confused in that he 
interpolates the popular Sufi leaching of martabat lujiih with the Sufi 
doctrine of wahdal al-wujud ., and further accuses such dogma ofdcviation 
from the proper leaching of the sluin'alt. I Ie adds, though the doctrine of 
wahdat al-w ujud was championed by scholars such as Mam/ah al-Fansuri, 
Shams ad-DTn as-Sumatrani, Nur ad-DTn ar-Ranlri, Muhammad b 1 adl 
Allah al-Burhanpuri, Abd as-Samad al-Falimbam, Diwild al-Fatani, 
Muhammad NafTs al-Banjari, and others, he believes that such teaching 
resembles the teaching of the esoteries {al-Batiniyyah). To further support 
his arguments, 1 laron quotes as an authoritative source, Ahmad al-Khatib 
al-MinkahawT‘s (d. 1334/1916) ash-Shumus al-Ldmi'ah fi Radd Rida 
Aid 'UMardtih as-Sah ah . f 

However, on consulting this work, it is clear that al-Minkabawi 
himself did not oppose the teaching of martabat lujiih He relates, “l, a 
destitute and weak person Ahmad Khatlb al-Minkabawi... the Imam and 
Khatib (orator) of the ShafiT shrine (al-A/aqdm (i.sh-Shdfi'i), who lectures 
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al al-Masjid al-Haram says, in 1.128/1910 a question posed and sent from 
the Archipelago regarding a short epistle attributed to al-Ghazali on the 
question of martahat tujuli , requesting clarification whether it was his 
work or not, and whether the contents were sound or not, as the masses of 
the Jdwis had strayed in believing that this w r as the esoteric knowledge or 
ilm iil-hat in according to the perception of than'ah and further believing 
that whoever did not study this text is prone to die in kufr, a reason that 
leads the ignorant to diligently Icam this work Upon my perusal, 1 found 
the contents were lies, none were teachings ofal-Cihazall or the scholars 
of Islam, and generally it contains blasphemy to w r ords of God and His 
Prophet which leads to the hell lire." 6 * Such teaching, according to al- 
MinkabiiwI, was adopted from the Sufi doctrine of wahdat al-wujuri by 
the ignorant w r ho do not even understand the teaching at all, and do not 
grasp the meaning of the terminologies understood only by the adepts'” 
Thus, al-Minkabaw'I did not reject the Sufi teachings of martahat tujuli , 
however, he stresses (hat such texts contains terminologies which can 
only be comprehended by those who hail attained the specific stages, and 
reminds the masses that such knowledge is only apprehended by those 
who comply with and fully adhere to the shari ah 0 

It is important to recall al-Ghazali’s own opinion on the Sufis so 
that we are aware of and able to compare the perception that al-Talimbani 
had of them In describing the ways of ta.sa\s r wuj. al-Ghazali says “1 
knew that the complete mystic 'way* includes both intellectual belief 
and practical activity; the latter consists in getting rid of the obstacles in 
the self and in stripping off its hase characteristics and vicious morals, so 
that the heart may attain to freedom from what is not God and to constant 
recollection of Him 

According to al-Ghazali, though he advanced to the highest possible 
comprehension of the intellectual side of Sufism by acquainting himself 
through reading books such as Abu Talib al-Makki's Qiit al-Ouliih , the 
works of al-Harith al-Muhasibi, the various narratives about al-Junayd, 
ash-Shibli and Abu Ya/Td al-Histami, and other discourses of their leading 
men, plus by oral instruction in the knowledge of tasawwuf, he confessed 
that what is most distinctive of tasawwuf is something which cannot be 
apprehended by study, but rather only by (litany (immediate experience), 
by ecstasy and by a moral change On realising this, al-Ghazali without 
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hesitation shows his advocacy by pointing out that the Sufis were men 
who had real experiences, not men of words, and that he had progressed 
to the furthest possible stage by way of intellectual apprehension. What 
remained was not to be attained by oral instruction and study, but only 
by dhawq and by walking in the Sufis way ' 

Al-Ghazali’s own words clearly reveal that although he docs not 
proclaim the Sufi doctrine of wahdat al-wnjud directly, he indicates that 
he supports and believes in it In his lh\d \ on the discussion of different 
awrdd according to different circumstances, he says, “let it be known 
that the novice disciple (al-murfd) who cultivates for the Hereafter, the 
traveller on its path, can only be in one of these six states: he is either a 
worshipper, or a savant, or a learner, or a leader, or a practitioner, or a 
muwahhid (adherent of the absolute Oneness) absorbed in the One and 
only Hlemal (kxl the sixth: the muwahhid absorbed in the ()ne and only 
Internal God whose concerns have become a single concern, he does not 
love save God, does not fear except God, does not anticipate livelihood 
from other than God, does not see anything but sees God Most I ligh in 
it. Those who attained this high stage, do not need a variety or range of 
awrdd, rather his special w/nr/after his live daily prayers ( al-maklubdt ), 
is a single formula, which is the continuous presence of his heart with 
God in every state all the lime 

This comes quite close to elements of wahdal al-wujiid Thus, to 
understand al-Falimbani and his teachings better, we should place him in 
this context, fully aware that he must have attained these stages, which are 
only known to and experienced by the Sufis not only by way of intellectual 
apprehension but also through spiritual experience (dhawq). 

To highlight further al-FalimbanFs contributions to the Malay 
intellectual life, we next turn to the history of the Archipelago. Before the 
eighteenth century, al-Ghazali was known to some extent to the Malay 
Archipelago through citations of his works occasionally in the writings 
of al-FalimbanT's predecessors. However, it was not until the eighteenth 
century that al-Gha/ali was widely introduced to the Malay audience 
when al-Falimbani became the first Jdwf scholar to iully translate two 
of his works, Biddyat td-l/iddyali and /.tihdh or Mukhtasar Ihyd ’ ’ l him 
ad-Dfn. With these translations, not only did al-Falimbani place al- 
Ghazali and his works in the highest stature for Malay Sufism, but he 


240 



AI-FnlimhanTs Writings 


also indirectly made such works readily available to the masses in the 
Archipelago. In fact, through his Hiddyat tis-Sdtikm and Sayras-Sdlikfn , 
al-l alimbani further illustrates to the ignorant and those who had been led 
astray, the orthodox Siiji teachings ofal-Ghazali which harmonise and are 
in accord with the sound teachings of those profound Sufi masters often 
accused ofunorthodoxy such as Ihn al- Arab?, al-JTIi, al l lallaj, al-JilanT, 
ai-Junayd al-Baghdadi, and his Jdwi predecessors such as as-Sumatrani 
and as-SinkTII. At the same time, he introduces the moderate approach 
of al-Ghazall whose ethics preponderates over the occult elements of 
tasawuf and further stresses the importance of compliance with the 
sharrah law and conformity with religious observances; in this way al- 
I alimbanl strives to pull the masses back into the mainstream of sound 
/n.wvn«i//teachings 

Thus, it is clear that his translating al-GhazalPs works, let alone 
his own rendering and additions, is more than enough evidence to 
highlight one of al-l alimbani major contributions to the intellectual 
spiritual development of the Jdwix, moulding the socio-religious life 
in the Malay Archipelago. Moreover, the numerous additions to his 
translations indirectly bring the rich Islamic scholarly works to the Malay 
world, which were previously not easily accessible or even unknown to 
them. I Iencc, aI-Falimbani‘s works, especially the Sayr ax-Sdliknt and 
Hiday'ot os-Sdlikin , should be credited as the causal agents that brought 
the influence ofal-Ghazali into the Malay world particularly through his 
lliyd' and his other works. 

(>n consulting the writings of al-Falimbani’s Jdwi contemporaries 
and later generations, it is evident that his pioneering effort in introducing 
the works of al-Ghazali to the Malay Archipelago was then followed 
by later scholars. For instance, Dawud al-FalanT accomplished his own 
Malay translation of al-Gha/alT's Minlidj al- Abidin entitled Minhdj al - 
Abidin ild Jannai Rabb al- 'Alamin on Friday, 15 Jumiida al-Akhirah 
1240/4 February IX25, almost four decades after al-Falimbani completed 
his rendering of al-GhazalT‘s /.iibdh al-lhyd \ 75 

Since the Sayr as-Sdlikin was al-Falimbani’s magnum opus, one 
can expect that its popularity and circulation is wider than any of his 
other works. Evidently, this text was his most popular and enjoyed the 
most prevalence among his works. Up to the present time, numerous 
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manuscript copies are preserved in different libraries holding Malay 
collections, in addition, several publications and modern editions 
rendered into Romanised text are readily available in bookstores. 
Furthermore, the Sayr ax-Salikin is still widely used as a textbook in 
pesantren in Malaysia and Indonesia to the present day ' The earliest 
edition that I was able to locate was printed in 1306/1888 by Mahmud 
al-Labani al-Makki, a lithographic print lrom a hand written copy by 
Shaykh Ahmad b Yusufal-Ashl in 1294/1877, who resided in Da'irat 
Ou\/nixhiya/i (Qushashi Circle) in Mecca This was then followed by the 
first edition published in Bulaq, Hgypt by al-Matbaat al-Amiriyyah in 
1309/1891 In addition, Drewes mentioned another edition printed in 
( airo in 1372/1952 * More recent editions were published in Indonesia, 
Singapore, Thailand and Malaysia which arc still widely circulated and 
readily available in bookstores This proves that it has not fallen into 
disuse. Moreover, this text is now widely published in its Romanised 
edition to penetrate a larger audience, particularly those who cannot 
read the original Jawi text It is worth noting that among the manuscript 
copies that I have sighted, there is a copy written in Mecca dated 4 Rabi' 
al-Awwal 1211/6 September 1796. 79 I miking at the date, this copy was 
made within less then eight years after al-Falimbani completed his final 
volume (in Ramadan 1203/June 1789) Further, litis copy was written 
during the lifetime of al-Falimbani and perhaps the scribe himself was 
one of his students, though further research needs to be done 

The fourth text from al-Falimbani’s list of writings is at-'Vrwat 
al-Wuthqd wa-Silxilat al-lldli al-Aiqd ( The Firmest Bond and the 
Genealogical Spiritual Chain of the Most Pious Saint) Though this text 
is undated, al-Falimbani himself cited it twice in his l Inhibit ax-Sdlikin 
and once in his Sayr ax-Salikin s From this, we can deduce that it must 
have been written before 1192/1778, the year he completed the Itiddyat 
ax-Salikin. 

This text share one characteristic with a small number of al- 
FalimbanT’s other writings in that there is no date or place of completion. 
A number of questions are raised regarding this especially when looking at 
al-Falimbani's meticulous practice of dating and citing of sources. All of 
the undated texts except one are collections of litanies and supplications, 
which internal evidence suggests he received directly from as-Samman 
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himself. We know from his earliest writing, Zahrat al-Murid that his 
practice was to date his work from the beginning of his writing career We 
also know that he continued to date his writings alter meeting as-Samman, 
In short, his later writings are dated and all mention as-Samman Why 
didn’t he date 'Urwai al-Wuthqa and his other writings? 

The first clue is that in his Sayr as-Sdlikfn, al-Falimbani describes 
the collection of litanies as being received directly from the teachings 
of as-Samman Ihe second clue is from 'L’nvat al-Wuthqa itself when 
he mentions in the introduction that he received this compilation from 
as-Samman in the context of making the pledge of allegiance {hay'ah) 
to his teacher and by direct oral transmission ( talqin ). M Ihe third clue is 
that this compilation and the other undated writings arc not intellectual 
in nature; they are simply collections of litanies and supplications for 
use in daily practise For someone who had begun to establish himself 
as a scholar, such a person would not circulate and publish a simple 
collection of awrdd meant for his personal use lhus, I theorise that 
he must have written it in Medina during his period of study with as- 
Samman, 1181-86/1766-72, most likely for his personal use when he 
was advancing in his spiritual journey Perhaps, this is evident in the 
si/silah of the previously mentioned manuscript copy of this text which 
shows that his student, Mahmfld [b. Kinan al-Falimbani] handed it down 
further to his student, Sulayman of Fambirah. Aceh, w obviously written 
by al-Falimham’s grand-pupil. 

At this point, it suffices to say that the al- i rwat al- Wuthqd consists 
of kayftyyat talqin and hay'ah , awrad of as-Samman to be recited after 
ishd ' and xuhli, hizh an-\aw awi, the acclaimed compilations of du d * 
and litanies by Imam an-Nawawi. the hizh al-halir by ash-Shadhili, wird 
as-sahar (midnight litany) by Mustafa al-Bakri, and finally a tnuhhijah 
(delightful litany) attributed to as-Samman. 1 " It is also evident from this 
text that al-Falimbani inclines towards tasawwuf as he gives emphasis to 
the fiqh positions of the Sufis. For instance, on the question of the tahajjud 
prayer (the late-night supererogatory prayer), al-Falimbani says it is 
sunnah mu ’akkadah in the opinion of the Shaft'I madhhah , conversely, 
it is wdjih (obligatory) to the Sufis (ahlat-fariqah)* 4 

It is worth mentioning that in the al- l nxat al-Wuthqa , al-Falimbani 
provides his silsilah for the Khaiwatiyyah Sammaniyyah ()rder. showing 
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his spiritual pedigree started with as-Samman, followed by al-Bakri, then 
back to numerous Stiff Masters such as Mamshad ad-Dinawan, al-Junayd 
al-Baghdadi, as-Sari as-Saqati. Ma'ruf al-Karkhl, Dawud at-Ta'i. and al- 
I.Iasan al-Basri, and back to All, to the Prophet SAW, to Jibril (Gabriel) 
and to God, the Most Exalted; counting thirty-six intermediaries between 
al-Falimbani and the Prophet SAW himself. However, by comparing 
this silsilali with those recorded in Sayr as-Salikin , as-Samman’s and 
al-Hifhi’s silsilali , which should accord as both received the same Order 
from the same al-Bakri, I found at least three names were missing in 
al-Falimbani's silsilali , w'hich can be corrected by comparing all these 
sources. 8 ' It is to be remembered that in lenns oi'hadfth narrations, this 
chain of Khalwatiyyah silsilali , according to al-l'adanl is not reliable as 
it was strongly criticised by leading mtihaddilhs such as adh-Dhahabl, 
al-Miza, lbn as-Salah. al- Ala’i and Ibn Kathir Bf ’ 

According to al-Falimbani, al- l nvat al-lVuflu/d was written in 
Arabic. 8T However, none of the existing manuscript copies known thus 
far are in Arabic; all are written in Jaw Further description of the Arabic 
al- l nun al-lVulhqd by al-Falimbani indicates that it contained hadfih 
on the merits of dhikr and the call to increase it. 88 which completely 
differs from the aforementioned contents. Thus, perhaps it must have 
been another work carrying a similar title or an addendum to the existing 
text. 

The fifth text from al-Falimbani's above listed writings is Rdtib 
[ash-]S/iaykh Ahd as-Samad al-Falimhdni (Regular Invocations of 
Shaykh : Abd as-Samad al-Falimbani) I his text is the second undated 
writing of al-Falimbani The only manuscript copy available thus far is 
evidently copied alter his death as it includes kaijiyya!ziydixtt as-Samman 
and Abd as-Samad al-Falimbani, which refers to the prayers to be read 
for them when visiting their graves and also ineludes the dates of their 
haw / (anniversary of the death) Furthermore, as already mentioned 
earlier, the unnamed scribe refers to al-Falimbani as s/iaykhitud (our 
teacher) and dates this copy tin Friday, 27 Rajab 1266/8 June 1850.^ 

As for the contents, the Rdtih is a compilation of regular voluntary 
invocations from selections of the Qur'an, the Prophetic traditions 
selected from the hadflh, and special litanies to be recited a certain 
number of times It can be recited individually or in a majlis (assembly) 
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of dhikr. It also includes awrad received from as-Samman to be recited 
after each of the live daily prayers {Subli, Zuhur , Asr, Maghrib and 
Is ha 'I, and the aforementioned hizb al-bahr and hi zb an-Xawawi. " It 
is worth noting that just by comparing the size, the contents of the Raiib 
is more comprehensive than al-'L'rwai al-lVuthqd , as they are written 
in eighty-seven and forty-one folios, respectively. As this is merely a 
compilation, it does not tell us much about the intellectual nature of ‘ Abd 
as-Samad al-Falimbani 1 lowcver, the Rdtib itself can perliaps help lurther 
to accentuate the stature of as-Samman as a Sufi master and perpetuate 
him in later generations. 

1 he sixth title from the above listed writings of al-Falimbani is 
Xa.sTlial al-Mus/imin wa-Tadhkira / al-Mu ‘minin fi Fatia’il a!-Jihad fi 
Sabil Allah wa-Kardmat al-Mujdhidin fi SabiI Allah (Counsel to the 
Muslims and Reminder for the Believers on the Virtue of Jihad and the 
Dignity of the Fighters in the way of God), a fully Arabic work which, 
according to al-Falimbani himself, was completed in Mecca However, 
due to obliteration of the last two words the date of completion is illegible 
and only read: '\yawnt ax-sahl khantis mi- 'ixhrin min shahr Jumddd al- 
Cld al-mubdrak sanat a If wa-mi'ah ..." (Saturday, 25 Jumada al-Ula 
II...). However, by calculation, I was able to figure the date as the 25 
Jumada al-Ula of 1187 which falls on Saturday. Therefore, this text was 
completed in Mecca, on Saturday, 25 Jumada al-Ula 1187/14 August 
1773 and evidently, the first dated work that tells us he was already a 
student of as-Samman by this time 

With this date, we now have a better visualisation ofal-FalimbanTs 
life and activities in Arabia. Since the discovery of the earlier mentioned 
two letters written by al-Falimbani in Mecca, intended for the two Javanese 
princes which were intercepted by the Dutch authorities in Semarang, 
Indonesia, there have been no new findings on al-Falimbani. Though 
Drewes provides us with the Hnglish translation of these letters, we do 
not have the originals of these letters since the discovered copies were 
the Dutch renditions of the Javanese translations of the original Arabic 
letters. 91 Presumably both the Arabic and Javanese copies were destroyed 
and had never reached the intended princes In addition, we cannot be 
certain that the translations were not influenced by preconceived ideas 
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of the colonial authorities as the issue dealt with was a delicate matter 
to the Colonising Dutch Government 

At this point, it is important to note that from the evidence that al- 
Falimbani corresponds W'ith the rulers of Java, Drewes unhesitatingly 
concluded that the anonymous treatise entitled Tuhfat ar-Raghibin was the 
work ofal-1 alimbani on the behest of the Sultan of Palembang. 1 lowever, 
as we shall sec shortly, my research has found that both Voorhoeve and 
Drewes wrongfully attributed this text to him 

According to Drewes, the letters were translated in Scmarangon 22 
May 1772119 Safar 1186]. w 'Hius, we can assume that al-Falimbani wrote 
and dispatched these letters from Mecca al least several months earlier 
It is prohably because of hi* deep concern for his homeland, as I had 
shown earlier, that al-Falimbani travelled back to the Malay Archipelago 
and arrived in Ramadan 1186/November 1772. However, based on the 
above new date of the completion of the Nasihai al-Muslinwi , evidently 
he did not stay long. Ibis, as I theorise, was perhaps due to intercepted 
letters that indicate his movement was constantly monitored by the 
Dutch. Reasonably, for his dissatisfaction with the Dutch encroachment, 
the treatment he received during his stay and concern for his homeland 
had prohably inspired him to write this text upon his return to Mecca. 
Otherwise, the question can be asked as to what made al-Falimbani 
suddenly write on jihad when we know' that at this lime he was inclining 
more towards 5>Gfism through his adherence to as-Samman On deeper 
analysis however, it suffices to say that evidently as-Samman had 
never promoted any revivalist or reformist ideas through his works and 
teachings. 

The Xaxihat al-Muxlirnin has always been characterised by the 
Dutch as an invocation or incitement to jihad by fervent admonitions 
to holy war against intidels, so that Voorhoeve even described jihad as 
one ofal-FalimbanFs ‘specialities , Snouck Hurgronje maintains that 
this text had influenced the Achenese author, Nya’ Ahmad to compose 
a hikdya! of two thousand verses entitled Nasihat l 'muting Mu prang 
in August 1894, which according to Snouck is a fanatical exhortation 
of all believers, in particular the Achehnese, to launch jihad against all 
unbelievers including the Dutch He adds that Nya' Ahmad ranked this 
as the highest religious obligation and considered the reward of jihad as 
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greater than any other good deed, although if one's niyyah (intention) is 
not tree from the taint of worldly motives. M However, I could not verify 
this claim as I have not found a copy of this work, further research should 
he done to critically analyse the content of this text as to what extent he 
did use al-falimbani's work as his source 

On the contrary, one can certainly argue that the general sense of 
dissatisfaction with conditions at the time, especially the interference 
of Western powers, particularly the Dutch Hast Indies Company in the 
Malay Archipelago, and a sense of hope for improvement and the courage 
of patriotism, was a more reasonable factor to inspire al-falimbani to 
write the Xasihal al-A/uslimin furthermore, this text is perhaps more 
appropriately considered a representation of al-f alimbani's lament on 
the current political situation in the Archipelago, rather than a 'fanatical’ 
call to jihad It also indicates the growing repulsive stance of the ulanid' 
against the Dutch regime as their presence in the Archipelago, though 
initially was solely for trade, later due to greed of monopolising and 
controlling the spice trade, had changed into efforts to subject the Jdwf 
archipelago to colonial rule 95 

Although the Xasihat al-Muslitnin was mentioned by everyone 
including Bmckelmann above, it is clear that most scholars did not consult 
the text thoroughly, if at all. 9 * At this point, it is important to point out 
that the only two known copies of this text exist in its manuscript form; 
both in Jakarta National Library 97 I have primarily based my reading 
and research on the Leiden microfilm copy, a duplicate of one of these 
copies. 9 * If earlier modem scholars had consulted the text, they would 
have seen that the contents were primarily excerpts from the Qur'an and 
the Prophetic SAW traditions quoting lrom numerous luulith sources 
including al-Bukhari, al-Tirmidhl, Muslim. Abu Dawud. an-Nasa’i. lbn 
flibban, lbn Majah, al- IJqayli (perhaps from his ad-Du afd al-Kahir), 
Ahmad lbn Hanbal. at-Tabarani, al-Hakim. as-Suyuti’s Hashiyah aid 
Sanaa an-Xasd 7, interpretation of Qur'anic verses from Tafsir al- 
Baydawi and Tafsir al- A land 11 /", and other traditional works dealing with 
this subject, including ash-Sharani's Kashfal-Glmmmalt, an-Nawawi’s 
Minhdj \a/-Tdlihin\, lbn Hajar al- Asqalani's Fatlyal-Bari cited twice, 
and Abu Nu'aym's Hilyai [al-AwHyni ’ wa-Jabaqdi al-Asflyd 
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Close analysis of the text shows that al-Falimbanl explicitly clarifies 
the law of jihad. quoting an-Nawawi’s A/inhdj as an authoritative source, 
saying that if the kujfdr occupied the land of Islam with the intention of 
destruction, jihad at that instant becomes an individual obligation (... 
yakiin al-kuffdr dak ha hi hahiat al-Isldm qdxidin khardhah, fa j-jihdd 
liina 'idhinfard ayn ... I. 11 "' Furthermore, al-Falimbant clearly points out 
in his epilogue ( khdtimah ) that most of the hadiths in his Xasihat al- 
Mus/imm were excerpts fiora as-Suyuti’s al-Jdmi' as-Saghir, a collection 
of hadith qaujf (sayings of the Prophet SAW) of his Jam al-Jau dmi. 
with the addition of a number of hadiitt qawli omitted from that work, 

' Abd al-Wahhab ash-Sha‘rani’s Kashfal-Ghammah 'an Jana at-l nan ah 
(Unveiling the Sorrow off the Whole (’ommunity), and principally relying 
on Ibrahim al-Kurani’s A/a,sink ar-Rashdd ild J-Ahddith ai-U dridah ji 
Fad/ al-Jihdd ( Ihe Guided Path on the Hadiths Narrated on the merit 
of Jihad) m 

Thus, from the above discussion 1 should like to argue that this text is 
not necessarily a series of fervent admonitions or fanatical exhortations to 
war against infidels but was rather a work ofa scholar who was concerned 
about the aggression of intruders into his homeland (and Islamic lands 
generally) and simply compiling Islamic texts and explaining them to 
his people If the latter was the case, then certainly litis was among his 
contributions towards the intellectual development of life in the Malay 
Archipelago and an indication of his concern about the current political 
situation there. At the same time, it also highlights his deep concern and 
sense of responsibility for his Jdw i compatriots 

Perhaps other evidence indicating that there is a general sense 
of dissatisfaction with conditions as they were and a sense of hope for 
improvement can be seen from the writings of later generations of Jdwi 
scholars. For instance, Dawud al-Fatanl also wrote explicitly on the topic 
of jihad Ihough, unlike al-Falimbani. he did not write a separate epistle 
specifically on jihad , but he included a lengthy chapter | kitdh al-jihdd\ 
in his work discussing its legality and obligation according to the Islamic 
law In one of his later dated works, the Sullam al-A/uhtadi. completed in 
Mecca on l.lShawwal 1252/21 January 1837. Dawud al-Fatanl clarifies 
the rules of jihad stating the following: 
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A book clarifying the rules of jihad. Dm jihad became obligator) 
after the migration of the Prophet SAW to Medina. It is a communal 
obligation for the Muslims to engage in jihad ever) year, against 
the aggressions of the infidel if they are in their own land: if this is 
fulfilled by any of the Muslims, the rest are exempted from such 
obligation. On the other hand, if the infidels transgress by seizing 
Muslim lands, at that instant, the jihad becomes an individual 
obligation for every Muslim. It is the duty of every individual to 
rebut with whatever means possible, and it becomes obligator)' for 
their neighbours to assist them in repulsing their enemy ... (Kitab 
jtada menyatakan perattg sabil. \faku adalah di tun tut akan dia 
kemudian daripada Iterpindah Sain SAWke Madinah dika adalah 
mereka itu kafir /tada negetinya, ntaka /terang akan dia fandu 
kifayah at as xegala muslimin /xida tia/f-tiap tahtw. maka jika ada 
yang mengerjakan itu. ornitg yang ada mereka itu ahli kifayah. 
gugur dosanya atas urang yang lainnya. dan kedua. jika tnasuk 
mereka itu ke/xida negeri kita. maka tat kola itu wajih jihad alas 
mereka itu. Wajih ahli negeri itu memdakkan mereka itu selwleh- 
bolehnya dan wajih segala negeri yang ham/tir dengan mereka itu 
menalakkan dia ...). K,: 

The last of the currently known w ritings of al-Falimbanl, is Zdd 
al-Multaqin ft Tuwhid Rahh al- Alantin (Sustenance for the Pious on 
the Oneness of the Lord of the Universe), already mentioned earlier. 1 "' 
As noted above, Qu/wain was the lirsl to add this title to the growing 
list of al-l alimhanl’s writings, however, he staled that no copy of it 
had been found." 4 However, I was able to discover the only manuscript 
copy, thus far, of this text and it clearly indicates that the scribe was one 
of al-FalimbanFs disciples in Mecca as he refers to him as 'maw land 
wa-ustddhund a.xh-Shayhh Ahd as-Saniad ... ft Makkahf though the 
scribe himself does not mention his own name, nor give any date of 
completion. 105 

The Zdd al-Multaqin is undated, however, al-1 alimbani quoted it 
twice in his Sayr a.s-Sdlikitt which helps us to establish roughly the date 
it was written 1 "* He states that he wrote this work as an exposition of 
the doctrine of waft tlot aUwujud based on the first teachings he received 
from as-Samman on this subject I le tells us further that after completion 
of this text, perhaps upon the instruction of as-Samman. he read it to 
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Siddiq b Umar Khan al-Madani who then named it Zad al-Muttaqin 
ft Tawhid Rabb a l-'A la min. im Thus, we can conclude that he wrote it 
while he was studying with as-Samman during his five year sojourn in 
Medina (1181-86/1766-72), and possibly in the early period of his study. 
ITiis also indicates that al-Talimbani was already a competent student 
who was permitted and able to learn the complex and advanced topics 
of Sufism upon meeting him 

It is fortunate that not only can w r e confirm the attribution of this 
work to al-Talimbani from the text itself, but also it precisely accords w ith 
the prologue of this text included in his Sayr as-Sdlikin . , " 8 Without doubt, 
the Zad al-Muttaqin was his most significant writing on the doctrine of 
wahdat al-uujud, which summarises his advanced taxaww'uf training and 
clarifies this complex Sufi doctrine, f ully aware of the possibility that 
this text and its like might lead to intellectual and religious confusion, 
al-Talimbani clearly warns the novice (mubladi) not to read such works, 
and explains further that without proper knowledge, such works might 
lead them astray or even to heresy lw Therefore, the Zad al-Mutlaqin was 
reserved for his adept disciples, which perhaps explains the rarity of its 
copy, since it was not widely circulated 

This further finds support in the scholarly writings of later 
generations such as Sayyid Uthman the mufti of Batavia who relates 
that in conformity with the opinion of scholars of exoteric and esoteric 
sciences, and scholars of shari'ah and haqiqah , he forbids the reading 
of Sufi texts that contain ambiguous phrases indicative of terminologies 
only comprehended by them, such as the question of wahdat al-u ujud 
and the like, found in such books as al-tlikam a!-' Atd'iyyah % al-Futuhdt 
al-Makiyyalt , and others its meaning cannot be perceived save by those 
who have reached their standing and tasted it by dhawq ... the cause of 
such prohibition is the inability of the uninitiated to comprehend their 
phrases and their intended meaning, this leading the general reader to 
atheism ( illtdd ), | ideas of) divine incarnation ( bull'd) and of mystic union 
w'ith God ( itlihdd ). uo 

Such a view is also supported by other proponents of Sufi mysticism 
such as ' Abd al-Hamid Quds in his exposition of as-Samman *s qasidah 
where he points out that numerous scholars have warned students against 
reading the profound teachings of wahdai al-uujud and the works of Sufi 
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masters such as I bn al-'Arabi's af-Ftituhdt al-Makkiyyah and his Fustls 
at-Hikam , albeit holding the opinion that he was one of the greatest wait 
and knower of God ( min akdbir al-awliyd'al- AriJTn). rurthermore he 
supports his opinion by quoting as authoritative sources as-Suyuti and 
Ibn I.lajar al-Haytami’s al-Fatdwd al-Hadithiyyah, where the latter 
explains that this was only because of its "high complexity beyond the 
understanding of the masses and the ambiguity of its meaning in the 
minds of many" (li-'uluwihd anjdhnt a I- a want wa-ghumud tnadnihd 
an kailtir min 'l-fuhiim ) 111 

Though al-f'alimhani tells us that his text was based on the lirst 
teachings on wahdat al-wujud by as-Sammlin, it does not mean that he 
literally reproduced his teacher's work. This is clear from several points: 
firstly, if we recall the works written by as-Samman, none of his titles 
were specifically on wahdat al-wujud. Secondly, as in al-Falimbani’s 
/a It rat al-Mnrid , it was his method to take notes from the lectures he 
attended hased on his own understanding, thus usually including his own 
additions; thirdly, the major Sufi works he listed for the adepts include 
several works on w ahdat al-w ujud such as an-Nabulusfs Iddh al-Maqxud 
and Xnkhhat a I-Mas alah It is highly probable that he read such works 
with as-Samman as he was, according to al-f alimhanf, the highest quth 
of his lime, finally, further research shows dial several of his teachers 
and his grand-teachers (teachers of his teachers) had also written on the 
docLrine of wahdat al-wujud such as Ala* Allah al-Misn’s Xafhat al- 
Judfi Wahdat al- Wujud , Abd ar-Rahman al-‘Aydarus’s Lafd ’ifal-JudJi 
Mas alat Wahdat al-Wujud and Faydat an-XafdhdtJi Mas ‘alat as-Sifdl , 
Ahmad al-Ja wharf's Fa yd al-’AlT al-Wadiidft TahqTq Mas ‘alat al-Wujud , 
Mustafa al-Bakri's Wahdat al-Wujud: al- llal wa ‘l-Asbdb and Mawrid 
at-’Adhh li-Dhi l-Wunid ft Kashf Ma ud Wahdat al-Wujud, Ibrahim 
al-Kuranf's Malta al-JiidJt TahqTq at-TanzTh ft Wahdat al-Wujud and 
an-Nabulusi’s az-Zillal-Mamdudjt Ma nd Wahdat al-Wujud in addition 
to his two aforementioned titles. Thus, al this stage, it suflices to say that 
the Zdd al-Mutlaqfn must contain some of his own additions, or at least 
adaptations from his own readings, though further research needs to be 
done f inally, it is important to highlight that the wahdat al-wujud al- 
FalimbanT professes is totally in conformity with the sharT ah and ii.ro/ 
ad-din as it clearly rejects the notion oi ltultil and ittilidd lu 
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AI-FalimbanT's Previous Unknown Writings 

At this stage, it is necessary to reiterate, as already indicated in passing 
in our discussion of categories of sources consulted lor this study, the 
importance of surveying the catalogues of oriental manuscripts as these 
often provide important information on those idarnd ’ who have written 
books Ibis is certainly true in the case of al-l alimbani as I found it a 
very useful tool in tracing and tracking down his writings, especially those 
which have never been consulted or mentioned in contemporary studies, 
lhus, this section will highlight and discuss all of these writings, eleven 
thus far, which have never been included in previous studies 

The first of these writings is Risdlah/i Bayun Ashdh Muharramdt 
an-Sikdh wa-md Yudkkar ma aim min baht ar-Ridd wa-Ghayrih (Epistle 
elucidating the reasons for prohibited marriage) written in Jdwi, which 
according to al-l'alimbani himself was completed in Mecca, on Tuesday 
10 Rabi' al-Awwal 1179/27 August 1765. lu Looking at the date, this 
epistle was completed approximately two months after his first treatise, 
Zuhra! al-Murid 

As the title would indicate, this treatise deals with the law of 
marriage and the factors inhibiting marriage with certain relatives 
according to shari ah law The main focus of the discussion centres 
on the three groups of women that a man is prohibited to marry due to 
ttaxah (kinship), ridd (fosterage) and musdharah (existing relationship 
by marriage) listing seven categories each for the first two groups and 
four for the third group. In my perusal of this text, I have discovered that 
a concise discussion of the same topic was later included by al-lalimbani 
in his magnum opus, Sayr a.s-Sdlikin However, he omits several fu/li 
questions included in his earlier epistle. 1 ” This short text in three folios 
is an example of al-I'alimbani’s erudition in fiqlt and his intellectual 
contributions to the shari'ah teachings in the Archipelago. Perhaps it is 
likely that al-Falimbanl wrote this epistle in response to a question by 
his compatriots, however, he docs not indicate this in his text 

The second of the previously unknown writings of al-l alimbani 
is Ri.sdlah iatifah ft Baydn al-Ixrd' wa l-Mirdj ( A Small Lpistle on 
Imposition of the Prophet's SAW Nocturnal Journey and Ascension) 
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Al-Falimbani himsclftclls us tliat this epistle was completed in Mecca, 
on Friday, 11 Rajab 1181/3 December 1767, thus it is his third writing 
in chronological sequence, after his Aill rut al-Murid and the above 
mentioned epistle on marriage. us It is important to remember that this is 
the last of the three earliest dated writings of al-lalimbani that does not 
mention as-Samman, indieating that he was not his disciple yet. 

There is no published edition of this epistle and thus far, I have 
located only three manuscript copies of it: two in the National Library of 
Malaysia and the third in the University of Leiden Library."* This treatise 
deals with the narrative of the Prophet's SAW nocturnal journey from 
Mecca to Jerusalem and his ascension to heaven Among the works of 
authoritative authors on this subject that al-Falimbani quoted one Najm 
ad-Din al-Ghaytl's (910-83/1504-76) al-I.srd ’hw ‘ 1-Mi'raj , belter known 
as Oissat Mi'raj an-Xabi , and its commentary entitled Shark a 1-Mi‘raj 
by Ahmad al-Qalyubl (d 1029/1619)." Both authors were from Lgypt. 
It is probable that al-Falimbani relied mostly on these two works as he 
concludes his writing saying that he finishes translating this epistle in 
Mecca ( wa-kdna al-fardgh min tarjamai hddhihi ar-rixdlat JT Makkah 
al-MusharraJ'ah 

We know from the Zahral al-Murid that al-Falimbani was already 
teaching his students when he wrote it and the date of completion of 
Ri.sdlah Lafffah further supports this In fact, it is probable that al- 
Falimbani was teaching at al-Masjid al-llaram by that time. We can relate 
this to Snouek Ilurgronje’s observation, that only during the seventh 
Mijri month. Rajab, that one hour of the day, usually after the sunset, 
lectures are allocated for the edifying recitations of the Prophet’s SAW 
journey to I leaven, the anniversary of which is on the twenty seventh 
of that month . 119 Thus, perhaps, it is not a coincidence that al-l alimbani 
completed his writing in the month of Rajab, about a fortnight before 
the celebrations of the Mi raj night 

Among al-Falimbani’s contemporaries who benefited from the 
Ri.sdlah Lalifah was Dawud al-I atani. He quoted from this epistle in his 
own writing dealing with the same subject entitled Ki/Syat al-Muhidj 
JT 7 -Isrd'wa 'f-Mi‘raj which he completed in Mecca on 27 Muharram 
1224/14 March 1809, some forty years after al-Falimbani completed his 
own treatise 120 
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ITic third from among the list ofal-FalimbanTs previously unutilised 
writings is Mullunj fi Bayun al-Fawd'id an-XdJi'ah Jt J-Jihdd JT Sabi! 
Allah (Annex to the [Exposition of the l Jscfiil Benefits of Striving in the 
Way ofGod). 121 Unfortunately, the last page from the only known existing 
manuscript copy is missing, thus it is uncertain whether al-Falimbani 
dated this work or not. 1 lowevcr, the title itself indicates that he wrote it 
after his previous epistle on jihad Analysing the Mullunj clearly shows 
that it is a Jdwi translation of the Arabic mullunj (annex) included in his 
XasThat al-Mu.slimTn , perhaps intended for and requested by his Jdwt 
compatriots who do not understand Arabic. ITie Mullunj includes four 
fawd'id (benefits) containing several Qur’anic verses and supplications 
to be recited at specific times, which according to al-Falimbani will give 
benefits and provide protection during jihad 122 

The fourth title among the newly identilied writings of al-Falimbani 
is an epistle on Islamic jurisprudence entitled Risdlah Jt Bayun Hukm 
ash-Sliar' wa-Baydn man Yukhdlifuhu JT 'l-l'liqdd aw JT ‘I-Hukm aw 
JT ’I-'Antal (Epistle on the exposition of the legal ruling and those 
contradicting it regarding belief, juristic ruling or action). According to 
al-Falimbani himself, this epistle was completed in Mecca, on Sunday, 11) 
Ka jab 1201/28 April 1787.Thus far, I have located only two existing 
copies of this text . 1 '' 4 

Though al-Falimbani is chiefly known as a Sufi scholar on the 
basis of his acclaimed work, Sayr as-Sdlikfn and his affiliation with 
the Sammaniyyah farujah , it is now evident that he was also a scholar 
of jurisprudence W'ith at least two epistles (Risdlah JT Baydn Axhdh 
Muharramdt an-Xikdh and Risdlah JT Baydn Hukm ash-Shar ) written 
specifically on J'ujh in addition to numerous ma.sd'ilflqhiyyah (diverse 
questions on jurisprudence) in his other writings. In fact, his strong 
inclination towards laxawuvfdocs not exclude his genuine interest in J'ujh 
as al-Falimbani completed writing his work of fiqh in between working 
on his third and fourth volumes of his Sayr as-Salikin. This is perhaps 
W'hy apart from referring to al-Falimbani as a Su/T, al-Fadani also refers 
to him as ‘ al- AH amah' and * al-FaqTIt' ash-Shaykh 'Abd as-SamadT 5 
This is not unique aiming SuJT.s 

The Risdlah fi Baydn Hukm a.sli-Shar' deals with a detailed 
explanation of shari'ah law and its two parts, the first, al-liukm ash- 


254 



AI-FnlimhanTs Writings 


shor'i at-takliji, obligations of the believer according to Islamic law 
which includes its live essential levels: udjib (compulsory), summit 
(meritorious or recommended), liardm (forbidden), makrult (disliked or 
not recommended) and mitbdli (permissible) The second part, ol-httkm 
osh-sharial-umfi (positional or situational legal rulings) also with live 
components: xahah (cause), short (condition), rndni (hindrance), sahih 
(valid) and \j5sid{ invalid) 126 Among Islamic scholars whom al-lalimbanl 
quoted as authoritative in this Risdlolt include Zakariyya al-Ansari, al- 
Baydawi's ToJ'sir, Ibn Hajaral-Haytarm’s [al-I/dm /?/-] Qaudli' a I-Islam, 
and az-Zawajir [ on Iqtirdf ol-Kaba 7r|, and al-Ghazalfs Ihyd' L him 
ad-Din, and Kitdb al-Arba in ft l >siilad-Dhi. 1 r Ibis epistle demonstrates 
al-Falimbant's erudition infiqh However, further research needs to be 
done on this work. 

The next two writings of al-Falimbanl which were previously 
unknown are or-Risdlolt ft Kayfiyyat Rdlih Ixiyiat al-Jum ah (Epistle 
on the modality of the Friday Night Invocation) and Kayfiyyat Khatm 
You nt ar-Rohii' fi Woqt al- Asr (Modality of the completion of Qur'an 
recitation on Wednesday afternoon). Al-FalimbanI wrote kith of these 
works in Arabic. 13 * However, similar to his other collections of spiritual 
Qur'anic verses, supplications and litanies, he does not provide any date 
or place of completion for either work, although he mentions his teacher. 
as-Samman in them which indicates that he wtis already his student by 
the time he wrote them Thus, he probably wrote them in Medina and 
initially intended them for his personal use and they were later handed 
down to his disciples 

Since both works are only compilations of litanies and supplications 
to be recited on the Friday night and at the completion of Qur’an recitation 
on the afternoon of Wednesday, they do not constitute works of scholarly 
nature, and this perhaps explains the absence of indication of place and 
date of writing 

Another undated work of al-Falimbani is a short compilation of 
supplications entitled Du'd'ol-Mushho at al- Ashor (The litany of the 
fen Septuple) which is two pages long. 139 Ibis treatise is a form of wird 
(litany) which has been practiced not only by al-Falimbani himself but 
also by other Sufi scholars as stated by al-Amir al-Kabir, al-Kattani 
and Ibn Abidin l w In fact, Abd Allah ash-Sharqawi attributed the 
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al-Musabba' dt a l- As bar to Muhammad b. Sulayman al-Ja/ulI (or al- 
Ju/uli, d 870/1465), the Maghribi Sufi considered the watt of Marrakesh, 
renowned chiclly for his Data 'ital-Khayrat (Guidelines for Blessings). 1 M 
However, al-Lalimbani explains that the litany of al-Musabba'at al- 
’Ashar he practiced was received directly from his teacher Muhammad 
as-Samman, who in turn received it from his teacher Atiyyat Allah |as- 
Sindi], who received it from Khidr, who in turn received it directly from 
the Prophet SAW. 13 * 'Ihc al-Musabba at al- Ashar of al-JazulI on the 
other hand and according to ash-Sharqawi. was given by Khidr to Ibrahim 
al-laymi (d ‘M/713). 1 u Ihus, al-Lalimbani's version of at-Musabba' at 
at-'Ashar seems dilTerent from the others in its chain of transmission and 
to a certain extent in its contents which reflect a variation in the order of 
wording and contains some additions 

1 he al-Musabba dl at- Ashar contains ten sections, including verses 
from the Qur'an, blessings on the Prophet SAW and supplications to be 
recited seven times each Ihree different copies of this treatise have been 
located: one held hy the National Library of Malaysia, another at the 
University of Leiden Library and a personally inherited copy located in 
Palembang I lowever. I was only able to consult the flrst two copies and 
have to be satisfied regarding the third by its description provided in the 
Catalogue of Palembang Manuscripts . ,M The colophon of the copy in 
Malaysia clearly indicates that it was copied on Saturday afternoon ( asr 
hariSabtu) in Shawwal 1219/January 1805 in Karangkali; although I have 
not been able to identity litis place, it is perhaps in Java, Indonesia. 135 

It is important to highlight the fact that al-l'alimbani himself 
mentioned al-Musabba at at least twice in two of his other works, namely 
his al-'Urwal al-lVutlnjd and Sayr as-Sdlikm 136 Perhaps this text was 
written by al-Lalimbani upon receiving it from as-Samman and was later 
included in his above works 

Ilte eighth text from among the list of al-Falimbani's previously 
unknow n writings is an-Xiir al-Ahmad ft Asdnid ash-Shaykh Abd 
as-Samad (The Praise worthy Light on Abd as-Samad's Chains of 
Transmission), which is his lhabat. This title has never been mentioned 
in previous studies, indicating that it was unknown to contemporary 
scholars. It was al-Ladani himself who stated that al-Lalimbani compiled 
a iliabal with the above title, stating that he read it with Mukhlar b 
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Aland al-Jawi, who in turn had read it with Umar b Salih as-Samarani, 
who read it with his own father, who himself in turn had read it with 
the author, Shaykh Abd as-Samad b. ‘ Abd ar-Rahman al-Falimbani 11 
I Iowever, it is unfortunate that I have not been able to locate any existing 
manuscript copy or published edition of this work Perhaps al-Fadani 
himself possessed a copy of it, since he had read it. and as I had pointed 
earlier, most of his own works and other scholars* works arc still kept 
unpublished in his private library in Mecca 

Nevertheless, from al-ladani's istuids scattered throughout his 
writings connecting him through his teachers with al-Falimbani, we 
can extract the latters* istuids which must have been part of his thabat. 
However, we should remember that al-Fadani does not specifically 
compile or list his istuids which not only link him to al-Falimbani but 
also to other Jdui scholars Thus, what is available lfom his writings is 
only some of al-Falimbani’s istuids r, which I have utilised to extract a 
comprehensive list of his teachers and students It is interesting to point 
out that on consulting numerous isndd works of al-Fadani, none of the 
renowned Jdwi scholars of the late sixteenth century such as Hamzah 
al-Fansuri and Shams ad-Dfn as-Suma|rani, and of the seventeenth 
century such as Nur ad-l>in ar-Raniri, ‘Abd ar-Ra’uf as-Sinkfll, and 
Yusuf al-Maqassari made their appearance in such istuids. Fhis leads 
my theory regarding the transmission of knowledge, that in the early 
period of Islamic intellectual development in the Malay Archipelago, 
istuids were not given significant attention As observed from the early 
Jay if scholarly literature, istuids were applied in a narrow context, as a 
means of confirming legitimate affiliation to a particular StijT tariqah 
by providing the si Is Halt tariqah , demonstrating a person as a valid 
transmitter of such tariqah. 

We can also relate the testimony ofhis disciple Abd ar-Rahman al- 
Ahdal as evidence indicating that al-Falimbani must have had numerous 
isndds Al-Ahdal states that after reading the beginning of every quarter 
of the Ihyd' with al-Falimbani, he requested from him an ijdzah for this 
work Al-Ahdal was granted a lengthy ijdzah written in al-Falimbani’s 
own noble writing {J'a-ajdzatti wa-kataha lihi-khattihi ash-slut rifijdzah 
mutawwalah)}** Thus, we can certainly conclude that al-Falimbani 
himself must have read the Ihyd ’with several teachers, possessing various 
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isnads going back to al-Ghazali Furthermore, if this was true for the 
Ihya one can deduce that he also had isnads in other Islamic religious 
sciences, especially hadllh works which as a rule are narrated and handed 
down to later generations with complete isnads 

It is important to recall here what we have seen in previous 
chapters; that most of al-FalimhanT’s teachers, their teachers, his own 
contemporaries and later generations, all list their teachers and isnads in 
their own thahats 139 All of them are scholars oUjadith or alliliated with 
the study olhadiih As al-Falimbani himself authored an-Nur al-Ahmad, 
we can deduce that he must have been a scholar o i'hadith or a initialed to 
the discipline This finds support from the inclusion of his biographical 
entry in Siddiq al-Qannujl’s at-Taj al-Mukallal , which according to the 
author was written to compile a group of scholars who have affiliation 
with the science of lladith 14,1 In addition, I have mentioned above that 
al-Falimbani wrote an Arabic al-'Unvat ahWulhqd containing liadilh 
on the merits of dhikr and the call to increase it, plus his Sasihat al- 
Muslirnin which included numerous Prophetic SAW traditions quoted 
from numerous hadith sources. It is also important to note that later 
generations o(Jdni scholars, including women, continued the scholarly 
tradition, compiling their own thahats. Ui 

The ninth writing of al-Falimbani unknown to those who dealt 
previously with his scholarship is h'add'il al-Ihyd' li ‘/-(rhazdli (The 
Virtues of Revival [of the Religious Sciences] by al-Gha/iili) This is 
attributed to him by two contemporary Arab scholars from Damascus: 
Muhammad Bahjat al-Baylar (d 1396/1976) and Umar Rida Kahhalah 
(d 1408/1987). w However, neither provides us with further details or 
any description of this work. Unfortunately, I have not been able to locate 
any existing copy. Nevertheless, from the title itself, this work prohably 
discusses the merits of al-Ciha/alTs Ihya' - one of the major tasawwuf 
works al-Falimbani had focused most of his studying and teaching 143 
There exists also a poem attributed to al-lalimbani on Kedah’s 
victory against Siamese occupation. The untitled ten-line ptH.*m written 
in Arabic was inscribed on a red silk banner, which according to Wan 
Shamsudin Yusof was unearthed from the inheritance of Da to* Pekerma 
Wan Muhammad Ali's descendants in Padang Malsiral. I.angkawi, 
Kedah in 1958 Yusof himself gave a Malay title to this collection as 
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Puisi Kemenenyan Kedah (poem on Kedah's victory) The banner was 
later donated to the Kedah State Museum and since then has been kept 
as part of the national heritage Yusof believes that this poem was written 
by al-Falimbani who was somehow involved in the Kedah war against 
Siam He adds that the banner was used by Dato’ Pckcrma during this 
war led by lunku Muhammad Sa d in 1838-39. 144 The rhyming poem 
reads as follows: 145 

Alter the basmalali and verses from Surat af-Fath (the Victory, 
Qur'an 48:1-3) 

qui li - I-muItk ibn l-ma/fk 

say to the king son of the king, 

wa-man li-abwdb al-jindn bi-sayfthi qatan fatah 

and he who opened the door of the heaven with his sword, 

la:ill 11 Abdan ti-Allah yd ghayth al-ward 

you are servant of God, as the rain for the creatures, 

yd as ad man as ad haqqan nasali 

happiness is for those who counsel rightness, 

hadr al-liudd haqqan badd bushrd land 

the right guidance shone like a full moon giving us glad tidings, 

yd ma'shar 'l-isldm qad nilud al-farah 

O the people of Islam, we have attained the delights, 

luidhd huwa al-liaz al-ladln man \ndlahu] 

this is the fortune that who ever attained it, 

ndla as-sa ddah wa 's-siyddah wa 'l-minah 

had attained happiness, sovereignty and gill 

Jdlidhd badd khatm al-futuh mu'arrikhan 

the seal of victories had emerged, dated 

hi 'n-nasr wa ‘1-lsldm qadJazat Kedah 

with triumph and Islam, Kedah prevailed. 

373 169 104 488 1I2 14 * 

sanah 1246 (year 1246) 

Although Yusof believes that the poem was written in 1254/1838, 
the last verse which gives the date clearly shows that it was written in 
1246/1831. Ir Thus, this banner must have been used during the uprising 
led by l unku Kudin (in 1246/1831) when he and his supporters initially 
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and success hilly drove ihe Siamese out and regained control over Kedah. 
Since it was believed that Dato’ Pekerma used this banner during the 
war led by Tunku Muhammad Sa il, it must have been handed down to 
him as he used it in the second uprising in 1254/1838 

However, 1 have demonstrated earlier that al-Falimbani was 
present in Kedah only during the second uprising in 1254/1838, and if 
these Arabic poems were indeed written by al-Falimbani in 1246/1831, 
they were probably written in Mecca and sent hack to Kedah However, 
Yusofs attribution of this work to al-I alimhani remains only a probability 
unless further evidence can be unearthed which supports or contradicts 
this 

Writings Erroneously Attributed to 
AI-FalimbanT 

As indicated earlier, there are at least two epistles wrongfully attributed 
to al-Falimbani, namely Ants al-Muttaqin and Tulijaf or-Rdghibin The 
first, Ann al-Muttaqin was written in Arabic and was authored by ' Abd 
as-Samad b. Faqlh Husayn b. Faqih Muhammad. As already mentioned 
earlier. Shaghir Abdullah is the only scholar who attributes this epistle 
to al-Falimbani, further considering Faqih Husayn to be his father. 14,1 
Abdullah claims that his attribution is based on a manuscript copy in 
his personal collection 1 w 

Voorhoeve strongly repudiated this attribution, pointing out that in 
a lithographed edition of Ants al-Mulloqm with interlinear translation in 
Javanese, the nisboh al-Falimbani is added to the author’s name on the 
title page, but not in the text itself. 14 " He suggests that the ascription to 
Abd as-Samad al-Falimbani is probably an attempt to make the book 
popular in the Malay Archipelago IM I agree fully with this conclusion, 
as all manuscript copies without the Javanese translation do not carry 
the nisboh al-Falimbani, and thus, this indicates clearly the publisher's 
intention to popularise the text by adding this nisboh . lw This also 
highlights al-Falimbani's popularity in that his name was widely known 
in the Archipelago to the extent that it was used to promote a published 
Islamic text in Javanese 
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According to both al-Baghdadi and Kahhalah, Ants al-Muttaqin 
was the work of Abd as-Samad b al-Faqih. a Sufi who completed 
it in 1175/1761. IV ' Looking at the dale of completion alone, this is 
enough evidence to show that it was not the work of al-Falimbanl as 
his first dated work, the Zahrat al-Murid was completed in 1178/1765. 
Furthermore, Kahhalah himself distinguishes clearly between these two 
authors. He credits al-Falimbani with Fada'i / al-lhyd ' under the entry 
of 'Abd as-Samad al-Jawi, and attributes Ants al-Muttaqin to Abd as- 
Samad al-l aqlh in a different entry |S ’ In addition, textual analysis gives 
the impression that the author of Anus (d-Mutiaqin , 'Abd as-Samad b. 
Faqih Husayn was very likely to have been an Arab scholar due to the 
eloquent Arabic demonstrated in the work Further evidence to support 
the conclusion that this is a wrongful attribution is that 'Abd ar-Rahim 
al-.lawi al-Ashi translated the Ana al-Muttaqin into Jdwi which he titled 
Hiddyat al-Muttaqin, stating that it was taken from the work of Abd 
as-Samad b Faqih Husayn ( fa-aUaftu luidhdal-kitdbfa-akliadhahu (.wrj 
min qau l' Abd as-Samad h. Faqih ljusayn min al- 'ilm as-sdlik ild Allah 
... wa-sammaytuhu Hiddyat al-Muttaqin)}* However, Abd ar-Rahim 
al-Ashi himselfdoes not attribute Ann al-Muttaqin to al-Falimbani, which 
he would have otherwise indicated if it was the latter's work. 

ITie second wrongly attributed writing to al-Falimbani is Tuhfal ar- 
Rdghihin , a Malay epistle written by an anonymous author in 1188/1774 
Despite being anonymous, Voorhoeve was the first to attribute this 
epistle to Abd as-Samad al-Falimbani He attempts to support his 
claim by providing five pieces of evidence; the strongest is perhaps 
that al-Falimbani usually dated his writings ranging from 1178/1764 to 
1203 1788, lM 

Building upon Voorhoeve's ascription, Drewes conclusively 
attributes the Tuhfal ar-Rdghihin to al-Falimbani after his two letters 
written to the princes of Java were unearthed Based on the evidence that 
al-Falimbani maintained contact with the Malay Archipelago, Drewes 
unhesitatingly concluded that al-Falimbani wrote this epistle at the request 
of the Sultan of Palembang l '" I .ater scholars including Quzwain and Azra 
simply followed Drewes in attributing this work to al-Falimbani ns In 
his article on Sayyid ‘ \ Ithman al-Batawi. a famous Hadhrami Scholar in 
Indonesia, Azra himself does not seem to realize that al-Batawi clearly 
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credited the Tuhfat ar-Rdghibin to Arshad al-Banjari. 159 Thus, he fails to 
investigate the issue of attribution further 

However, my own findings strongly contradict Voorhoeve's and 
Drewes’s attribution of the Tuhfat to al-Falimbani. Numerous pieces 
of evidence indicate that this anonymous treatise was in fact authored 
by Muhammad Arshad al-Banjari ITie first piece of evidence is that 
Arshad al-Banjari’s own maternal grandson, 'Abd ar-Rahman Siddiq 
al-Banjari and the aforementioned ‘Uthman al-Batawi both pointed out 
that Arshad authored Tuhfat ar-Rdghihin Further research reveals that 
there were three epistles carrying the title Tuhfat ar-Rdghihin : the first, 
Tuhfat ar-Rdghibin fiBayou Haqiqat Imdnal-A/u 'min in wa-nta Yufsiduhu 
min Riddal al-Murtaddin by an anonymous author, but completed in 
1188/1774, the second, Tuhfat ar-RdghihinfiSulitk Tariqat al-Afuttaqin 
completed in Mecca in 1230/1814 by Shaykh Dawud al-Fatanl, the 
third and last, Tuhfat ar-Rdghihinft Taqlid al-Qawl hi-Sihhat i-Jum ah 
hidun ’l-Arha in authored by Shaykh Uusayn b Sulayman al-Funtiani, 
completed in Mecca in 1319/1002. Since the authors of the last two 
Tuhfatx are clearly known, this leaves us with the anonymous Tuhfat 
which was indeed the work of Arshad al-Banjari 

The second piece of evidence is that Dawud al-Fatan! clearly 
indicates in his Tuhfat ar-RdghihinJTSultik Tariqat al-Muttaqin that the 
Tuhfat ar-Rdghihin fi Bn van Haqiqat hndn al-Mu 'minin was authored 
by his older contemporary, Muhammad Arshad al-Banjari as he says: 
"maka disebul olelt yang ampunya karangan Tuhfat ar-Rdghihin Jt 
Bavdn Haqiqat /man al-Afu'minin hagi al- Him al-Fddil al- Alldmali 
Shaykh Muhammad Arshad. It is important to emphasize that al-FatanT 
completed his Tuhfat in Mecca in 1230/1814; two years alter al-Banjari’s 
death in 1227/1812. Without doubt, al-Fatanl knew al-Banjari and his 
works better than those from later generations, as both scholars lived in 
the same period Ibus, from this evidence alone it is enough to prove 
that the anonymous Tuhfat was the work of Arshad al-Banjari and not 
al-Falimbani. 

Drewes’s assumption that the Tuhfat was written upon the request of 
the Sultan of Palembang itself strongly contradicts Siddiq al-Banjari. llie 
latter tells us that his grandfather, Arshad al-Banjari authored the Tuhfat 
ar-Rdghihin Ji Bayun Haqiqat | fmdn] al-Afu'minin wa-\md Yufsiduhu 
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min] Riddat al-Murtaddin (providing the lull title) upon the request of 
Sultan lahmid Allah ath- lhani b. Sultan famjid Allah al-Awwal (r 1778- 
180S), the Sultan of Ban jar . ,w In addition to these, several other pieces 
of evidence (eight to be precise) 164 clearly show that Arshad al-Banjari 
authored the Tuhfat However, the pieces of evidence discussed above 
suffice to prove the wrong attribution of Tuhfat to al-l alimbani 

In addition, another writing attributed to al-l alimbanl is a 
compendium of al-Burhanpuri’s at-Tuhfah al-Mursalah entitled 
an-Nukhhat al-Mufddh min r-Rahmat al-Muliddh Alayhi 's-Saldt 
wa ‘s-Saldm min Allah (The chosen gift emanating from God the 
Compassionate and bestowed on the Prophet SAW). 164 Among 
modem scholars who attributed this work to al-Falimbani was Oman 
Fathurahman, who assumes its title was * Mulakhkhas li al-Tuhfah al- 
Mursalah' claimed to be given by the author himself |M Apart from the 
wrong title, Fathurahman does not provide any evidence to support his 
claim 1 ' 6 However, the correct title of this epistle according to the author 
himself is an-Xuklibat al-Mufddh as he says 'falammd marral alayya 
at-Tuhfat al-Mursalah ... khatarfi ‘l-bdlnaskhuhdbi-talkhisIqfzihd ... 
fa-sammaytu al-mulakhkhas \ hi -1 n-Xukhhat al-Mufddh min r-Rahmat 
al-Muliddh 'Alayhi 's-Saldt wa 's-Saldm min Allah ""' 

The undated an-Xukhhat is written in Arabic with an interlinear 
Jdwi translation with the only known existing manuscript copy being 
bound with the earlier mentioned Zddal-Muttaqin. I lowever, unlike the 
latter, this work does not include the author’s name, which leaves it status 
and attribution inconclusive. I Inlike all ofal-FalimbanTs other writings 
on tasawwuf this epistle does not mention as-Samman at all; in fact, all 
al-Falimbanl’s works written while or after studying with as-Samman 
never fail to include this teacher’s name 

Textual analysis indicates that the summari/cr was 'Abd Allah 
b Ibrahim Mirghani as it says ** Ma-ym/ul al-mulakhkhis Abd Allah 
b. Ibrahim Mirghani.. In addition, NalTs al-Banjari quoted Abd 
Allah MTrghanT's work three times in his ad-Durr an-XaJis, describing 
it as a summary ot'at-Tuhfat al-Mursalah without providing any title. 
However, close analysis of both works makes it clear that al-Banjari’s 
citations were indeed from the an-Xukhbat. Thus, I am able to confirm 
that this treatise is the work of Abd Allah Mirghani and not al-Falimhani 
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It is worth noting that none of Mlrghani's biographers ever mentioned 
an-Xukhbal al-Mufddh among his works, indicating that it is unknown to 
them However, whoever wrote the interlinear JawT translation remains 
an open question. 

Current Chronological Sequence of 
Al-Falimbam’s Writings 

Having discussed the writings of al-Falimbani at length and in detail, 
we can now arrange his works in a chorological sequence, at the same 
time showing his various stages of development before he reached his 
apex of writing and teaching. Apart from his undated writings, which we 
now know were written in Medina but still remain difficult to arrange 
precisely, all of his writings can be chronological listed as follows: 

I Zahrat al-Mund JT Bunin Kalinuil at-Tawhid (23 Dhu al-llijjah 
1178/12 June 1765) 

2. Risdlah JT Banin Asbiib Muliarramdi an-Xikdh (10 Rabi' al-Awwal 
1179/27 August 1765) 

3. Risdlah Latifah JT Bayun al-Lsrd ' hyj l-Mi raj (11 Re jab 11X1/3 
December 1767) 

4 Two letters addressed to two Princes of Java [19 Safar 1I86J/22 
May 1772. 

5 Xasthut al-Muslinnn wa-Tadhkirat al-Mu ‘minfnJTFadd 'Hal-Jihad 
JT Sabi! Allah wa-KardmaI al-MujdhidTn JT Sabit Allah (25 Jumada 
al-Ula 1187/14 August 1773) 

6 Miilhaq JT Banin al-Fawd 'id an-XdJi all JT l-Jilidd JT Sabit Allah 
(undated) 

7. Du d'al-Musabba dl al- Axhar (undated) 

8 al- l nwt al-Wuthqd wa-Silsilat al-Ualial-Atqd (undated) 

9 Rdtih Shaykh Abd as-Saniad al-FalimbdnT (undated) 

10. Kayfiyyat JT Khaim Yawm ar-Rabu' JT Waqt al- Asr (not dated) 

II ar-Rixdluh JT Kayfiyyat Rdtib Laylal al-Jum ah (undated) 

12 Zdd al-Mu tlaqin JT Tawhid Rabb al- A lam in (undated) 

13. Iliddnil ax-SdlikfnJTSuhik Maslak al-MulUu/Tn (5 Vtuharram 1192/3 
February 1778) 
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14 Risdlah Ji Bayun flttkm ash-Shar n o-Bayun man Yukhdlijithu ft 

l-l tiqdtd aw ft ' 1-Ilukm awjf '/- Antal (10 Rajah 1201/28 April 
1787) 

15 Sayr av-Sdlikin ild Ihddat Rabb a/- A la min (vol. 1. 1193-94/1779- 
80; vol. 2, 19 Ramadan 1195/8 September 1781; vol 3, 19 Salar 
1197/22 January 1783; vol 4, 20 Ramadan 1203/14 June 1789) 

16. an-Xftr al-Ahmad ji Asdnid ash-Shayhh Ahd as-Samad (has not 
been located) 

17 Fade!'ilal-Ihyd'U 7- Ghazdlt (has not been located) 

18 Pit is i Kemenengart Kedah (Poems on Kedah’s victory) 
(1246/1831) 

Endnotes 

I See appendix 2. 

: See Ywrhoeve. “ Abd al-Samad b. Abd Allah al-Palimbanl." vol. I. p. 

92. 

’ Sec El-Muhammady. 'The Islamic concept of education," p. 62. 

4 See Brockelmaim. GAL (S), vol. [I, p. 629. 

5 Sec Drcwcs. Directions for travellers, pp. 222-4. 

* See Quzwain. Mengenal Allah, pp. 19-30. 

See al-FalimbanJ, Zahrat a!-Murid, p. 2 

* Ibid. pp. 2,11. 

9 Ibid. p. 2. 

"» Ibid. 

II See al-Falimhani. Zahrat al-Murid, pp. 5-7. 

12 Ibid. p. 5. 

n (>n Ibn l.Iajar al-MaylamT see Arendonk. (\ van. "Ibn Hadjar al-Haytaml. 
Abu *1- Abbas Ahmad b. Muhammad b. Muhammad b. All b. Hadjar. 
Shihab al-DIn. al-Haytaml ( not al-Haythaml) al-Sa dl” in EP. edited by P. 
Bearman. Th. Bianquis. C.H. Bosworth. F.. van Dvwcl and W.P. Heinrichs 
(Leiden. E. J. Brill), vol. III. p. 778. 

14 Sec al-Falimhani. Zahrat al-Murid, p. 6. 

“ Ibid. pp. 6-7, 

“ Ibid. p. 7. 

r Sec al-Ahdal. an-Nafas al Yamani, p. 140. 
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l * Contrary to Chambert-Loir’s conclusion, who maintains that copies 
of this work arc scarce as only three copies were available (one in the 
University of Leiden Library and the remaining two in the Jakarta Museum, 
respectively), I found that manuscript copies of this work were abundantly 
available and can be found deposited in most of the libraries holding 
Malay Jowl manuscripts, such as the Islamic Arts Museum of Malaysia, 
which holds live copies, the National Library of Malaysia, holding at least 
two copies, the 1 University of Leiden itself actually possess tw o copies, 
furthermore. 1 was able to acquire an early published edition of Zahrat . 
printed in Mecca by Mutha at at-Taraqqi al-Majidiyyah in 1331 1921. upon 
which I have primarily based my reading and research. Cf. Chamhert-I oir. 
"Abdussamad Al-Falimhani Sebagai l Hama Jaw i." p. x: bibliography. 

19 See Ll-Muhammady. “The Islamic Concept of Education,’* p. 60. 

2U He repeats tlie same statement in Malay, see al-Falimhani. Hiddyat as- 
Sdlikin. p. 3. 

31 Sec al-Falimbanl. Hiddyat as-Sdlikin. pp. 3. 4. 6. 23. 28. 31. 35. 37, 50. 
64. 104. passim. 

33 Ibid.pp. 109, 111, 112, 

33 Ibid, p. 27. 

14 Ibid. pp. 12,19.29.31,37.40,49. The ' ('mdat al-Muhtdjin itsel f is written 

in Arabic and Jdwi. 

33 Ibid, p. 26. 

» Ibid. p. 28. 

r Ibid. p. 51. 

3B Ibid. p. 46. 

39 Sec al-Falimbani. Hiddyat as-Sdlikin. p. 66. 

,u For further information on these additions, compare the table of contents 
between al-Falimbanl, Hiddyat as-Sdlikin. pp. 1-4 and al-Ghazali. 
Abu Ilamid IMuharamad b. Muhammad]. Biddyat al Ibdiivah (Egypt 
Maktahat al-Jundl. 1384 1964), pp. 266-8. 

31 See al-Falimbanl. Sayr as-Sdlikin, vol. I. pp. 9.216,227: vol. 4, pp. 179. 
VO. 

13 Cf. al-Falimbanl. Uiddyat as-Sdlikin (1“ edition. Egypt. {al-Matha at al- 
Mi$riyyah]. 1298 1881), pp. 338-9: idem. op. cit. < Bombay, al-Mafha at al- 
Hasaniyyah. 1311 1893), pp. 1.346-7: idem. op. cit, (Mecca. al-Matba at 
al-MIrivyah. 1311 1893). pp. 1. 126: idem. up. cit. (Cairo. Matba at Dar 
Iliya* al-kutubal- Arabiyyah, 1342 1924), pp. 1,121-2:Abdullah .Syeikh 
Abdtisli Shamad. p. 60. 
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Cf. Leiden University. Or. 6919. Or. 3284. Or. 1958. Or. 8487. Or. 1710. 
Or. 7231 (incomplete): National Library' of Malaysia. MS 1519. MS 464. 
MS 315. MS 1425. MS 1324 < copied in Mecca>: Islamic Arts Museum of 
Malaysia. MI 90. MI 277. Ml 334, MI 417. 

See al-Falimbanl, Hidayat as-Sdlikin (MSS National Library of Malaysia 1, 
MS 464: idem, op cit. (MS Leiden University), Or. 1958. p. 290. 

Cf. al-Falimbam. Hidayat as-Sdlikin 11” edition. Egypt. (al-Mutba at 
al-Mi$riyyahJ. 1298 1881), p. 339: idem. op. cit. (Bombay. al-Majba at 
al-llasaniyyah. 1311 1893). p. 347. 

These numbers represent the ‘Abjadi’ numerical values of the Arabic 
letters in the previous line of this poem and when added up indicate tire 
corresponding year of publicat ion < 1298 A.D.). 

Cf. al-Bantanl. Mardqial- 'l 'budiyyah. p. 99: al-lalimhanl, Hidayat as 
Sdlikin, p. 123. 

Al-Falimbanl says:" lamina kdnat Mittal alfwa-mi ah wa-thaldtha wa-tis in 
.. alham Allah Ta dla fiqalhian utarjim kitah imam a! fiiqaha 'at- 'alimin 
wa-qudwat as-sufiyyah al-muhaqqiqin al-mussama hi-Iuibah Ihyd ’ l linn 
ad-Dfn al-jdmi‘ haytt ash-shariah wa 't-tariqah wa 'l-mutadammin fihi 
'Urn usiil ad-ifin wa 'l-fiqh wa 'l-tasawwuf an-nap'ah hi-kaldm al-jdwi 
ma 'a ziyddatfawd ‘id nqfisah li-yantap' hihi man Id ma ‘rifat lahtt hi-kaldm 
a!-'Arab." see al-Falimbanl. Sayr as-Sdlikin. vol. 1. pp. 2-3. 

Cf. al-Falimbanl. Sayr as-Salikin. vol. 1. pp. 7. 9. 11. 14. 21. /kiss im. 

See Ritter. H.. £/•’. vol. II. p. 1041. Cf. al-Baghdadi. Hadiyyat aI Arifin. 
vol. 1. p. 83: l.Iaji Khalllah (d. 1067 1657). Mustafa b. Ahd Allah. Kashf 
af-Zunun an Asdmial-Kutuh wa ‘l-Fundn( 2 vols.. Beirut. Dar Ibya' at- 
Turath al- .Yrabi. s.a.), vol. 1, p. 24. 

Cf. Brockelmann, GAL (S). vol. I, p. 748. 

Al-GhazaE. Mukhtasar Ihyd' L'liim ad-Din, in the margin of al-Babl 
al-Halabl. Taqi ad-DIn Abd al-Malik b. Abl al-Muna ash-shahlr bi ‘sh- 
Shaykh 1 "hayd ad-Darir. Suzhat an-KdzirinfiTafsir.iydt min Kitah Rahh 
al- Alamin wa-Ahddith Marwiyyah an Sayyid al-Mursalin wa-Athdr 
Manqidah 'an 's-Sahabat al-Muntakhabin wa-Hikdyat Ma 'thiirah 'an 
‘l-Anbiyd'wa i- 'l lamd’wa 's-Sdlihin < Egypt. Dar al-Kutuh al- Arabiyyah 
al-Kubrii. 1328 1910). Recently. I have located two later editions of the 
Mukhtasar, the first, published by Mua'ssasat al-Kutub alh- ITiaqatiyah. 
Beirut. 1" edition. 1410 1990 and the second, by Daral-Fikr. Beirut l p 
edition, 1414 1993. respectively. 

Sec al-CihazalJ. Mukhtasar Ihyd ’ ('linn ad-Din (l - edition, Beirut. Dar 
al-Fikr, 1414 1993), p. 17. 
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See al-Falimhani. Sayr as-Sdlikin. voL 3. pp. 176-83. 

For a complete list of these works see appendix 3. 

Ibid. 

This concern for conformity of tariqah with shari ah has become highly 
important, especially since el-Cihazali's time and is reflected in much Sufi 
works of the eighteenth century 
See al-Falimhanl. Sayr as Sdlikin. voL 3. p. 181. 

Ibid. 

Ibid. 

Ibid. p. 183. 

The title is misspelled in al-Falimhani's text as as-Sirr al-Musun. Cf. 
al-Falimhanl. Sayr as-Sdlikin. vol. 3. p. 182: al-Ghazall, al-Madnun hihi 
aid GhayrAhtih < I - edition, Damascus. al-l.likmah. 19% 1417). 

This work has been translated into English by David Buchman under the 
title of The Niche of Lights. See Buchman. David. Al-Ghazdli The Niche 
of Lights (Utah. Brigham Young University Press. 1998). 

Wrongly scribed as al-Maqsad al-Aqsd .... see al-Falimhani. Sayr 
as-Sdlikin , vol, 3. p. 182. This work has been translated into English 
by Burrell. David B.. and Dal ter. Na/ih. Al-Ghazdli The Ninety-Nine 
Beautiful Names of God. at-Maqsad al-asndfisharh asma 'Allah al-husnd 
(Cambridge. Ihe Islamic Texts Society. 1995). 

Wrongly scribed as Tahiyyat al-Mas alah .... see ibid . p. 183. C’f. an- 
NabulusI id. 1143 1731). Abd al-Ghunl b. Isma il. Nukhbat al-Mas alalt 
Sharh at-Tuhfat ai-Mursaiah ila ‘n-Nabi (MS Princeton l diversity). MS 
1113. 

See al-Falimbani, Sayr as-Sdlikin. vol. 3. pp. 182-3. 

Ibid. p. 180. 

Ibid. 

Ibid. p. 183. 

See llaron. Abdul Fatah. "Kitah Siyar al-Salikin oleh Abdul Samad al- 
Falimbani Mengelirukan" in Islam: Past, Present and Future, edited h\ 
Ahmad Sunawari Ijong. .TalTary Awang and Kamaruddin Salleh (Bangi. 
Universiti Kebangsaan Malaysia, 2004), pp. 1072-80. 

See Bruinessen. Martin van, "Kitab Kuning: Books in Arabic Script used 
in the Pesantren Milieu.’* BKI. 146 (1990) pp. 257-8. 

See al-Falimbani, Sayr as-Sdlikin. voL 3. pp. 7-12. 

See al-Falimhanl, Sayr as-Sdlikin, vol. 4. pp. 102-6. 

Cf. al-Khani I d. 1109 1697). Qasim b. Salah ad-Din al-Halabl. as Sayr wa 
‘s-SuIuk ild Malik al-Muluk. edited by Sa id Abd al-Fattah < 1" edition. 
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Cairo. Maktabat alh-Thaqalat ad-DIniyyah. 1422 2002). pp. 37-8. 127- 
206; aKihazalT. Mukhtasar Ihyd ’. p. 131; idem. Ihyd' l him ad-Din (1 * 
edition. 4 vols.. Beirut. Diir al-Kutub ah' Ilmivyah. 1423 2002). vol. 3. p. 
6 . 

Cf. al-Falimbani, Sayr as-Sdlikin, vol. 4. pp. 103. 104. 105. 

66 See al-Cihuzali. Mukhtasar ihyti\ pp. 223-31; idem. ///>*?', vol. 4. pp. 
328-46. 

61 See Haron. Abdul Fatah, "Wahdat al-Wujud - Martabat Tujuh dalam 
Khazanah Kitab Lama dan Barupaper presented in Seminar Bahan 
Rujukan Islam Nusantara. Brunei. 20-23 August 2001. pp. 25-6. 

See al-\linkahawi (d. 1334 1016), Ahmad Khatib b. Abd al-I.atifal-Jawi. 
ash-Shumus al-Ldmi'ah ft Radd Rida' Aid 'l-Mardtib as-Sab ah (Mecca. 
Majba at al-MIriyyah. 1331 1913), pp. 2-3. 

* Ibid, p. 3. 

7.1 Ibid. 

71 Sec al-Ghaziill. Deliverance from Error, translated by W. Montgomery 

Watt (Kuala Lumpur. Islamic Book Trust. 2005). p. 46. 

73 Ibid. pp. 46-7. 

75 Ibid. pp. 47-8. 

14 See al-Ghazali. Ihyd vol. 1, pp. 490-5. 

See al-FaJanT (d. 1263/1846), Dawud b. Abd Allah b. Idris. Minhdj al- 
' Abidin ildJannat Raid* al Alarnin < Pulau Pinang. Percctakan Almuarif 
Sdn. Bhd.. s.a.). pp. 4. 146-7. 

v See el-Muhammady, *The Islamic concept of education," pp. 62-3. 

I was able to consult both editions in the Leiden University Library in 

2006. 

See Drewes. Directions for travellers, p. 223. 

7 ® See al-Falimbanl. Sayr as-Sdlikin (MS National Library of Malaysia). MS 
692. 

8.1 See al-Falimbani. Hidayat as-Sdlikin, p. 27; idem. Sayr as-Sdlikin , vol. 
3. p. 180; vol. 4. p. 259. 

81 Sec al-Falimbani, at 'Uncat al-Wuthqd. MSS 2865. fol 1; MSS 2269, 

foL 19. 

12 Sec al-Falimbani, al-'( neat at-Wuthqd. MSS 2086. pp. 1. 2. 

81 Op. cit. . MSS 2269. fob. 21.22.23.26. 34. 36. 51. 

84 Ibid. MSS 2269. fol. 23: MSS 2865. fol. 6. 

87 Cf. al-Falimhanl, al- Uncat al-Wuthqd, MSS 2865, fols. 1-3: MSS 2269, 
fob. 19-20; idem. Sayr as-Sdlikin . vol. 3. pp. 39-40: al-Jabarti. Tdrikh 
Ajd ib al-Athdr. voL 1, p. 243: Quds. al-Futiihdt al-Qudsiyyah. pp. 6-7. 
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Al-JabartI himself missed ihrcc names in his work. For a good study on 
all the intermediaries in this silsilah , see Qarib Allah. as-SalasiI adh- 
Dhahabiyyah. especially pp. 45-80.96-100. 

For further discussion of this criticism, sec al-Fadani. an-Xafhat al 
Miskiyyah. p. 112. 

See al-Falimhanl, Sayr as-Salikin , vol 4. p. 259. 

Ibid. 

See Chapter 2. pp. 48-49. 

See Rdtib. MSS 2367. fob. 13. 24.27. 29. 34. 37. 43. 

Supra. Chapter 1. pp. 6-7: Chapter 2. pp. 49-50. 

See Drewes. "Further data." pp. 270, 290. 291. 

Ibid. pp. 273-4. 

For further discussion see 1 lurgron jc (1857-19361. Christiaan Snouck. 
Achehnese , trans. O'Sullivan. A.W.S., (2 vols.. Leiden. IE. J. Brill, 1906), 
vol. II. p. 119. 

It is important to observe that such discontent was already reflected in the 
works of al-Falimhani's predecessors such as Muhammad Zayn h. Faqlh 
Jalal ad-PIn al-Ashl's Bidayat al-Hiddyah where he clearly refers the 
Dutch or in his own terms, HiVandah (Holland) as bald t affliction) and 
fitnah t ordeal > to the Archipelago. See his Bidayat al-Hiduyah. p. 31. 
Evidently, the only scholar who consulted the Jakarta manuscript copies 
was Ronkel. as he correctly gives the brief Arabic titles of all the seven 
chapters included in this work in his catalogue. See Ronkel. Ph. S. van. 
Supfdement to the catalogue of the Arabic manuscri/Ms //reserved in the 
Museum of The Batavia Society of Arts and Sciences (The Hague. NijholY. 
1913). pp. 139-40. 

For further details, see bibliography. 

The complete table of contents of this text is as follow: first chapter (foL 
la): ft fad! al-jihadff sabil Allah wu 'I hath alayhi: second chapter (lol. 
3b): fibaydn al-ahddith al-wdridahfifadI al-jihad: thiid chapter (fol. 5a): 
fibaydn fadl ar-riltdlft sabil Allah wa l-haras fihi: fourth chapter (fol. 
6b): fi bayan al-ahddith at-wdridah fifadl al-infaq Ji sabil Allah wa-tajhiz 
al-ghuzzdtfihi : fifth chapter <fol. 7b): fifadl al-isti dad\bi-\dlat a!-jihad 
ft sal>fl Allah mu l-hath aid r-raniiwa-ta allumihi: sixth chapter (fol. 
9a): fibaydn fadl ash shahadat fisabil Allah: seventh chapter (foL 13a): 
fi bayan ahkdm at-jihad fi sabil Allah: khdtimah (epilogue) (fol. 15a): fi 
dhikr du d 'ihi SAW ... fi j-jihad fi sabil Allah: and mulhaq (addendum > 
(fol. 16b): fi dhikr hirz ndfT wa-hirs mam wa hisn ddfi'. 
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** See al-Falimbani, Nasihat al-Muslimin wa-Tadhkirat a I-Mu minin JT 
Fadd'il al-Jihdd JT Sabi! Allah wa-Kardmat at-Mujahidin JT SahJl Allah 
(MS Leiden University). E Or. A20C\ ibis. 2. 3. 4. 5. 6. 7. 8.9. 10. 

,ufl Ibid. fol. 5. 

101 Al-Falimbani says "inna al-aluidith al-lati awradndhd JT hddhihT an- 
nasihah muqtabasa min al-Jami' as-Saghirli j-lldfiz as-Suyii/T, wa-min 
Kashf al-Ghummah li 7 'Arif bi-Allah ash -Shaykh Abd at- Wahhdb 
ash-Sha ‘rdnT. wa-aktharuhd min 'r-risdlah al-musammd bi-Muslak ar- 
Rashdd ild j-Ahddith al-Haridah JT Fad! al-Jihdd li ‘I-’Arif bi-Allah 
shaykh mashdyikhind Mania Ibrahim b. Hasan al-KinxITal-Kurdnif See 
al-Falimbani, Sad hat al-Muslimin. fol. 16b. However, Kahhalah was the 
only biographer who ascribes Ihe Maslak to al-Kuriinl. ent it led Maslak al- 
Irshdd ild j-Ahddith al- U'dridahfT j-Jihdd. Sec his Mu jam al-Mu ‘alliftn, 
voL I. p. 21. 

102 See al-Fa(anI(d. 1263/1846), Dawudb. Abd Allah b. Idris al-Jawi. Sullam 
al-Mubtadi fi Marifat Tariqat a! Muhtadi (Pulau Pinang. Pcrcelakan 
Almuarif Sdn. Bhd.. s.a.). pp. 34-5. He also includes a summary of the 
above text in his later work. Funi' al-Masa 7/, which he began writing in 
1254 1838 and was completed in Mecca in 1257 1841. see idem. Funi’ 
al-Masd'il wa-l T sdl al-Wasd’il (2 vols.. Bangkok, Maktahat wa-Matha at 
Muhammad an-Nahdi wa-Awladihi. s.a. ), vol. 2. p. 335. 

m Supra, pp. 10.39. 92. 110. 220,235. 

,M Sec Quzwain. Mengenal Allah, p. 29. Cf. .Vzra. The Origin of Islamic 
Reformism , p. 200. 

105 See al-Falimbani. Zdd al-Muttaqin. V1SFB 1004. fol. la. This text is 
written in Arabic with interlinear translation in JdwT. I have edited the 
text together with my own English translation and is under preparation 
and will hopefully be published in the near future. 

"* See al-Ealimhani, Sayras-Sdlikin. VoL 3. pp. 22. 183. 

107 Ibid. p. 183. 

■“ Ibid. 

,w Ibid. Fora good concise discussion on the Su/7 doc trine of wahdat at-wujud 

see Akkach. ‘AM al-Ghani al-Nahulusi, pp. 88-94. 

110 Seeal-Batawi(d. 1331 1913). Uthman h. Abd Allah b. ‘Aqilb. Yaljyaal- 
Alawl, Sawn ad Din an Sazagdt al-Mudillin (Batavia. s.n.. 1321 1903). 
P- 24. 

1,1 See Quids. al-Futuhdt al-Qudsiyyah, p. 19. 

nJ Sec al-Falimbani, Add al-Muttaqin. MSFB 1004. fols. 5a. 5b. 
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1U See al-Falimhanl, Abd as-Samad. Risdlah JT Baydn Asbdb Muharramdt 
an-Mkdh (MSS National Library 1 of Malaysia), MSS 2X24. fol. 4 
However, the date from a second copy of the same text. MSS 2783. was 
omitted by its scribe. 

114 See al-Falimhanl, Sayr as-SdlikTn . vol. 2. pp. 39-40. 

m See al-Falimhanl. Risdlah Latifah JT Baydtt al-lsrd’ wa l-M irdj (MSS 
National Library of Malaysia). MSS 1079. fol. 20: MSS 2968, fol. 24: (MS 
Leiden 1 diversity). Or. 17.903. p. 317. 11 Rajah 3 December of that year 
falls on 'I'hursdav. and it is to be remembered that under the traditional 
Islamic notion the day begins at sunset, this Friday night is the equivalent 
of the eve of Friday. 

116 See bibliography for further details. 

"" See al-Falimbanl. Risdlah LatTJah. MSS 1079, fol. 13: MSS 2968. Ibis. 
14. 15: Or. 17.903, pp. 282.285. 

1,1 Ibid. Or. 17.903. p. 317: MSS 1079. fol. 20: MSS 2968. fol. 24. 

119 Sec Hurgronjc. Mekka in the Later Part of 19* Century . p. 210. 

ia) See al-Fatani (d. 1263 1846). Dawud b. Abd Allah al-Jawi, Kifdyat 
al-MuhtdjJT '1-lsrd'wa ' 1-Mi'raj , (Bombay, s.n.. 1298 1881). p. 68. Cf. 
Abdullah. Syeikh Abdus Shamad. p. 145. 

121 See al-Falimbani. Mttlhaq JT Baydtt al-Fawd'idan-Ndft ahJT J-JihddJT 
SahTI Allah (MSS National Library of Malaysia), MSS 2269 (D). fob. 
76-80. lhe exact copy is also printed lithographically in Abdullah. Al- 
f 'm atid TVutsqa. pp. 120-9. Cf. Abdullah. "Peranan l lama’ dalam Silal.” 
pp. 13-6. 

1 “ The four/c/Md 'id are as follow: the first./f dhikr hirz ndji' wa-hirs mam" 

wa-hisndaft', the second, ad-du'd’an-ndji 1 JT ‘l-jihad, the third, ntin-md 
yanfa ' li-haldk al- ‘aduw wa ' s-suldnuif min su ‘Hi . and the fourth and 
last, min-ma yanfa' li-haldk al- aduww wa '1-kuJJar wa li-saldmat min 
sharrihim. 

See al-Falimbani. Ahd as-Samad al-Jawi. Risdlah JT Baydtt Hukm ash- 
Sltar' wo-Baydtt Man YukhdlijuhuJT ‘l-l tiqddawJT ‘l-f/ukm awJT V -'Antal 
(MSS National Library of Malaysia). MSS 2308. fol. 36. 

'- 4 I have only been able to consult one copy of this work from which I have 

primarily based my reading and research. The second copy, which was 
not accessible, is held by the National Museum of Terengganu. Malaysia. 
D24( D). fols. 27v.-38v. See Omar. Siti Mariani, Katalog IttdukManuskrip 
Melayti di Malaysia (Kuala Lumpur. Perpustakaan Negara Malaysia, 
1993). p. 21. 
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123 See al-Fadani, al Waft. pp. 5, 77: idem, at Iqd al-Farid. p. 38. 

,2fi See al-Falimbanl. Risdlah ft Haydn Iltikm ash-Shar MSS 2308. fols. 

127 Ibid. fols. 30,31, 32. 

128 See al-Falimhani. AHd a$-§amad al-Jawi. Risdlahft Kayfiyyat Rdtib lnytat 
at-.him ah ha d Soldi al-'Isha (MSS National Library of Malaysia). MS 
2269 (C) t fols. 58-70: idem. Kayfiyyat Khatm Yawm ar-RabtT ft Waqt 
at-' As r (MSS National Library of Malaysia, MS 2269(C), fols, 70b-75. 
Both eopies are printed lithographically in Abdullah. At- ’Urwatul Wutsqa. 
pp. 140-65 and pp. 130-40 respectively. 

129 See al-Falimhani. Ahd as-Samad al-Jawi. Du a 'al-Musabha at at- Ashar 
(MSS National Library of Malaysia). MSS 2507 <B>: (MSS Leiden 
University), Or. 8487 fols. 184-6. 

130 See al-Kattani. Fahras al-Fa It arts, vol. 1. p. 145: vol. 2. p. 1162: Ibn 
Abidin, t qudal-La 'all. pp. 158-9: al-Amtr al-Kablr. Thabat Muhammad 
at-Amir al-Kabir, p. 37. 

131 See ash-Sharqawi. al-Jdmi al-Hdwi p. 41. 

132 See al-Ialimhani. I)u a MSS 2507(B): Or. 8487 fol. 184: idem, al- t rwat 
al-tluthqd, MSS 2865. lol. 7: MSS 2269. fol. 25: idem. Sayr as-Sdlikin. 
vol. I. p. 219. 

133 Cf. ash-Sharqawi. at-Jdmi' al-Hdwi. p. 41: al-tihazall. Ihyd '. vol. 1. pp. 
473-4: Qarlb Allah. as-Saldsil adh-Dhahahiyya/i. pp. 151-2. 

,M See Ikram, Achadiati (cd.), Katalog Saskah Palentbang: Catalogue of 
Palembattg Manusrri/>ts (Tokyo. Tokyo l niversity of Foreign Studies, 
2004). pp. 49-50. 

133 Sec al-Falimhani. Du d \ MSS 2507 (B). p. 44. 

l3# See al-Falimbani. Sayras-Sdlikin, vol. I. pp. 218-20: idem, al-'I Jrwat al- 
Wuthqd. MSS 2865. fols. 7-8: MSS 2269. fol. 25-6. Cf. Quds. al-Futuhdl 
al Qudstyyah. pp. 8-9: al-Falimbani. Azhari. BadT az-Zamdn. p. 126: 
al-Bughuri <d. 1349 1930), Muhammad Mukhtar b. Atarid al-Jawi al- 
Makkl, ad-Durr al-MuntfJiSharh af-Wini al-Latif (Singapore. Matha at 
Muhammad Amin. 1317 1899). pp. 40-44: al-Hahshi, Iqd al-Yawaqit 
al-Jawhariyyah, vol. I, p. 89. 

137 See Mamduh. Ham al-Qdsi, p. 70; al-Falimbani, Mukhtar, Bultigh al- 
Amdtti, vol. 1, p. 165. 

138 Sec al-.Vhdal. an-Safas at- Yamdni. p. 139. 

139 Among thabats published by those connected to al-Falimbani. in 
chronological order, include Ahmad al-Qushashl's (d. 1071 1661) as 
Simt at-Majid fiShu'it al-Bay ah wa ' dh-Dhikr wa-Talqinihi wa-Saldsil 
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AM 7- Tom hid: Isa ath-Tha alabi’s (d. 1080 1669) Thalwt Simms ad-Din 
al-Bdbili, al-musammd: Munlakhab al-Asdnidfi Mery// ' t-Musannafdt wa 
'l-Ajzd’wa / Masdnid: Abu Salim al- Ayyashl's (d. 1090 1679) Ithdf 
al-Akhilld ' bi-Ijdzdt al-Mashdyikh al-Ajilld': Muhammad ar-Rudani’s 
(d. 1094 1682) Silat al-Khalaf bi-Mawsuf as-Salaf: Ibrahim al-Kuranl's 
(d. 1101 1690) al-Umam li-Iqaz at-Hi mam: Ahmad an-Nakhll's (d. 
1130 1717) Bughyat at-Tdlibin li-Bayun al-Mashdyikh al-Muhaqqiqin 
al-Mu'tamidin: AbdAllahal-Ba$ri*s(d. 1134 1722) al-lmdddbi-Ma rifat 
l 'luw ' i-Isndd : Muhammad al-Budayri known as Ibn al-Mayyifs (d. 
1140 1727) al-Jawdhir al-Ghawalifl ISayan al-Asanid al Awdli: Ibn 
Aqilah's(d. 1150 1737) al-Fawd'idal-JalilahfiMusa!salatIbn Aqilah: 
Muhammad Sa id Sunbul's (d. 1175 1761) at-Awd'il as-Sunlntliyyah: 
Muhammad al-llilnl’s (d. 1181 1767) Thabat: Ahmad al-MullawTs (d. 

1182 1767) Thahat : Muhammad as-Saflarini's (d. 1188 1774) Thabatal- 
Imdm as-Saffarinlal-Hanbaliwa-Ijdzdtuhu U-Td’ifah minA'ydn 7 lama’ 
Asrihi : Ahmad ad-Damanhuri’s (d. 1192 1778) al-Latd'if an-Xuriyyah 
fi l-Minah ad-Damanhuriyyah: Murtada az-Zabidi's (d. 1205 1790) 
Alfiyyat as-Sanad, al-Mu 'jam al-Mukhtass, Mu jam al- 'AHdmah Sajiad- 
Din Muhammad at-Bukhari al-Alhari. and al-Murahhial-Kabulifi-Man 
Rawd an sh-Shams al-Bdbili: Ahmad al-Altar’s (d. 1218 1803) Thaltai 
al- Attar: Abd Allah ash-SharqawT's (d. 1227 1812) al-Jdmi' al-Hdwifi 
Marwiyydt ash-Sharqawi: Muhammad al-Amir al-Kabir's(d 1232 1816) 
Thabat Muhammad al-Amir al-Kabir: Muhammad ash-Shanawanl's 
(d. 1233 1817) ad-Durar as-Saniyyahfi-ma Ala min j-Asdnid ash- 
Shanawdniyyah: Abd al- A/Tz ad-DihlawTs (d, 1239 1823) at-'(jdlalt 
an-Xafi'ah: Abd ar-Rahman al-Ahdal's (d. 1250 1834) an-NaJas al- 
Yantdni wa ‘r-Rawh ar-Rayhdnifi Ijdzat al-Quddt Bani asIt-Shawkdni, 
and Barakat ad-Dunyi wa j-Ukhrd Ji 'l-Ijdzat al-Kubrd: Muhammad 
ash-Shawkani’s (d. 1250 1834) Ithdf al-Akabir bi-Asdnid ad Da/dtir. 
Ibn Abidin's id. 1252 1836) Uqud al-ln dli ji l-Asdnid al-'Awdli: 
Muhammad Abid as-Sindl's (d. 1257 1841) Hast • asli-Shdrid min 
Asdnid Muhammad Abid: Abd ar-Rahman al-Kuzbari‘s (d. 1262 1846) 
Thaimt al-Kuzbari. and Intikhdb al- Awdli wa 'sh-Shuyiikh al-Akhydr min 
Fahdris Shuykhind al-Imdm al-Musnid a!-'Attar, ijasun ash-Sha||I's (d 
1274 1857) Ihabat al Alldmah al-Faqihal-Muhaddith osh-Shaykh Hasan 
b. 'Umar ash-Shatti al-IIanbali ad-Dimashqi: Mahmud al-Hamzawi's 
(d. 1305 1887) I'nwdn al-Asdnid: Aydrus al-Habshi's (d. 1314 1896) 
7 qd al-Yawdqit al-Jawhariyyah wa-Simt al- Ayn adh-Dhahabiyy>ah bi 
Dhikr Tariq as-Sdddt al-'Alawiyyah, and 7 qud al-Iut dl fi Asdnid ar- 
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Rijal: Falih az-Zahiri's (d. 1328 1910) Husnu 7- Wafa U-Ikhwdn as-Safa: 
Shams al-llaq al- A?Tm AbadTs (d. 1329 1911) at-WijazahJi l-ljdzah: 
l thmunal-BalSwTs(d. 1331/1913) as-Silsilat an-NabawiyyahfiAsanid 
as-Sddat at-'Alawiyyah ila Jaddihim al-Mustafd Khayr al-Bariyyuli: Ahd 
al-Hamld Quds‘s(d. 1334 1915) al-Mqfdkhiras-SaniyyahJi j-Asdnid al- 
AUyyah al-Oudsiyyah: Muhammad Amin as-Safarja lam's (d. 1335 1916) 
Vqtid al Asanid: Muhammad A zam al-Khayr AKIdl's <J. 1337 1918) 
al-Jsndd al-A zam bi-A Id Sanad Yujadft 7- Alum: Muhammad Maljfu? 
at-TarmasI’sld. 1338 1920) Kifdyatal-Mustafidli-md Aldladd ‘t-Tarmasi 
min 'I-Asanid. and Mu'jam Shuyukh al-Hafiz Muhammad Mahfuz b. 
Ahd Allah ut-Tarmasi: Khawqir's (d. 1349 1930) Thahat al-Athhdt 
ash-Shahirah: Mukhtnr al-Bughuri's (d 1349 1930) It hdf as-Sddat al- 
Muhaddithin bi-Musalsaldt al-Ahddith at-Arba'in: l 'mar al-MahrasI's 
(d. 1368 1949) Uhdf Dhawi 'l- Irfan bi-Ba d Asanid I'ntar Hamddn: 
Ahd al-llavy al-Kattanl's(d. 1382 1962) Fahrasal-Faharis m a 7 -Athbdt 
wa-Mu’jam al-Ma djim wa l-Mashikhat wa j-Musalsaldt ; Alawl al- 
Haddad's (d. 1382 1962) al-Khuldsat al-WdfiyahJ7 j-Asdnidat- Aliyah: 
Alawl al-Malikt's (d. 1391 1971) Fihrist ash-Shuyiikh na I-Asanid: 
Hasan al-Mashaj's (d. 1399 1979) al-lrshdd bi-Dhikri Ba d md-li min 
j-ljdzat wa l-Isndd : Mahmud Sa id Mamduh's hath a!- 'Aziz fi Asanid 
asSayyid Ahd at-Aziz: Abu Ghuddah's (d. 1417 1996 ) Imddd al-Fattdh 
bi-Asdnid wa-Marwiyydt ash-Shaykh Abd al-Fattdh: Muhammad b 
Alawl al-Malikl’s (d. 1425 2004) al-'Uqudal-Lu lu 'iyyah hi j-Asdnid at 
Alawiyyah: MuhammadAkram an-Nadwi’s Safahdtal-Hindwa l-Yaman 
bi-Asdnid ash-Shaykh Abial-l/asan. For further listing regarding thabats 
see Abu Ghuddah. Imddd al-Fattdh. pp. 410-591. 

See C hapter I, p. 21. 

Among these Jdwi seholars and their thabats we may mention Abd al- 
GhanIaI-BImawrs(d. 1270 1853) Al-Hdwifl Asanid a! Bimdwi: Fatimah 
al- Falimbaniyyah's Al-Faharis al-Qa'imah Ji Asanid Fatimah: Ahmad 
Khajib al-Minkabawi's (d. 1334 1916) Hum ar-Rdwi ft Asanid Ahmad 
al-Khatil » al-Minkdbawi: Mukhtar Atarid al-Bughuri's (d. 1349/1930) 
Uhdf al-Muhaddithin In-Musa!salat al-Ahddith al-Arb'in. Manila/ al- 
Wdrid fiShuyukh Ibn Atarid. and Jam ash-Shawdrid min Marwiyydt Ibn 
Atarid: l mar as-Samaram’s compilation of his teacher isndds entitled 
Thahat al-Ifdfiz ash-Shaykh Zayn ad-Din b. Badawi al-Jdwi: Abd al- 
Fattah Rawah's (b. 1334 1915) al-Majmu at ar-Rdwiyah li l-Ahddith 
al Musalsalah hi 's-Sifat al-Man*'iyyah. and al-Masd'id ar-Rdwiyah 
ila j-Asdnid wa j-Kutub wa l-Mutun al-Mardiyyah. For further list on 
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thabats see Mamduh. Flam al-Qasi. pp. 63-82: idem. Tashnif at-Asma\ 
pp. 109,410: Abu Ghuddah. Imdddal-Fattah. p. 443: al-Xlalikl. Film's!, p. 
285: al-Falimbani. Mukhtar. Bulugh al Amaru, vol. 1. pp. 59. 63. 163. 

|4: Muhammad Bahjat b. Baha' ad-Din b. Abd al-Ghani b. Ilasan al-Baytar 

is a paternal grandson of Abd ar-Razzaq b. Hasan al-Baytar, author of 
Ililyat a!-Bashar. See Kahlwlah. Mu'jam al-Mu allifin. vol. 5. p. 235: 
al-Baytar. Hi/yat al-Bashar, vol. 2. p. 851 footnote. 

143 See al-Ahdat an-Safas al-Yamdni. p. 139. 

144 See Yusof. Kedah, p. 14: idem. Periwayatan. appendix. 1-3. 

145 Sec Yusof. Kedah, p. 14: idem. Periw ayatan. appendix. 3. 

144 These numbers represent the ’ Ahjadi" numerical values of the Arabic letters 

in the last line of this poem and when added up indicate the corresponding 
year (1246 A.D.). 

147 See Yusof, Kedah, p. 14: idem, Periwayatan. pp. 11-2. 

,4K Supra. Chapter 1. p. 15: Chapter 2. pp. 35. 37. 

,4g Sec Abdullah. Syeikh Aldus Shu mad. p. 131. 

1,0 A copy of this edition, undated and without the publisher's name is 
preserved in the University of Leiden Library. Cf. Ibn al-Faqih, Abd 
as-Samad b. TaqTh Husayn. Ants al-Muttaqin. pp. I. 3. 

m See Voorhoeve, Handlist of Arabic manuscripts in the Library of the 
l University of Leiden and other collections in The Netherlands (The Hague. 
Leiden University Press, 1980). p. 14; idem. " Abd al-Samad b. Abd 
Allah al-Palimbanl.” EP, vol. 1. p. 92. 

Sec rbn al-Faqlh. Anis al-Muttaqin < MSS 1 .eiden l 'niversity). Or. 1751. 
fob. 313-22: Or. 7030. pp. 218-43; Or. 7049. fols. 65-97. 

,,s Sec Kahhalah. Mu'jam al-Mu 'allifin. vol. 5. p. 236: al-Baghdadl. Idah 
al-Maknun. vol. 1, p. 149; MufT ar-Ral,iman, al-Fahras al-Mukhtasar. 
vol. 3. p. 1152. 

134 Cf. Kahhalah. Mu'jam al-Mu allifin. voL 5. pp. 235.236. 

1,5 Sec al-Ashl. Abd ar-Rahim al-Jawi. Hidayat al-Muttaqin (MSS National 
Library' of Malaysia). MSS 2261(B): MSS 2086; MSS 2466(H). 

1 The rest of the evidence which he includes were: The Leningrad manuscript 

copy (photos 15-99) bears the entry Van Doominck. 1876. who according 
to Voorhoeve was stationed in Palembang as a civil servant from 1873- 
1875 and then went to Lurupc on furlough: there is a marginal note in 
Javanese (photo 23): the word sanggar in the Middle Malay is used to 
indicate a heathen offering, but not in the Javanese meaning and Voorhoeve 
assumes that the censured heathen practices pn>bably occurred in the 
Palembang hinterland about 1774: and finally, the Jakarta manuscript 
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copy (MS. Vd\V. 37) contains a page dedicated to jihad, which according 
to Voorhoeve was one of Abd as-$antad*s specialities. Hie Leningrad 
manuscript copy is preserved in the University of Leiden Library'. Or. 
14.359. Sec Drcwcs. “Further data. pp. 273-4: idem. Ditvctions for 
Travellers, p. 223: Qu/wain. Mengenal Allah, pp. 20-2. For the summary 
of Tuhfat ar-Rdghihin. see Drewes. "Further data.” pp. 277-90 

1 ' 1 lowevcr. it is a haste to conclude that the Tuhfat w as w ritten at the request 

of the Suljan of Palembang just because al-Falimban! WTote two letters to 
the lances of Java: it would have been more plausible if Drewes suggests 
that it was written at the request of the ruler of Java. See Drewes. "Further 
data.” pp. 267, 273-90. 

1.8 See Qu/wain. Mengenal Allah, pp. 20-3: Azra. The Origin of Islamic 
Reformism, pp. 134-5. 200. 

1.9 See Azra, "AHadhrami Religious Scholar in Indonesia: Sayyid 1 ’thntan" 
in Freitag. Ulrike and Clarence-Smith. William G. (eds.) Iladhrami 
Traders. Scholars and Statesmen in the Indian Ocean, 1750s-1960s 
(Leiden: New York. Brill 1997), p. 257. 

160 Cf. al-Banjari. SiddTq Risdlah Shajarah al-Arshadiyah. p. 9: Azra, "A 
Iladhrami Religious Scholar,” p. 257. 

,M See al-Fatani. Dawud h. Abd Allah. Tuhfat ar-RdghihinfiSul it k Tarujat 
al-Muttaqin (MSS National Library of Malaysia). MSS 728. pp. 60.61.64: 
(MSS Islumic Arts Museum of Malaysia). Ml 318. p. 55. A lithographed 
page of al-Fatanl’s Tuhfat ar-Rdghihin containing this information is also 
printed in Abdullah. Syeikh Daud. p. 45. 

ia: SidJiq also points out that Arsliad al-Banjari mentioned Sultan Tafymid 

Allah in the prologue of his Sahil al-Muhtadin. The latter text was begun 
in 1193 1779 and was completed on 27RabT al-Awwal 1195.22 April 
1781: with Arshad clearly stating that it was written on the behest of 
Sul{an Tahmld Allah. Howcver. looking at the date the latter ascended the 
throne in 1778 and the completion of the Tuhfat in 1188 1774. it is clear 
that the request was made before he assumed the crown. litis is probably 
the most plausible reason why al-Banjari apart from leaving his Tuhfat 
anonymous also did not name the ‘esteemed figure* ( ta/alm minniman Id 
yumkinuni mukhdlafatahu lut 'd akdhir az-zamdn) who requested hint to 
w rite the Tuhfat. Cf. al-Banjari. $iddiq Risdlah Shajarah al-Arshadiyah. 
p. 100: al-Banjari. Tuhfat ar-Rdghihin. p. 2: idem. Sahil al-Muhtadin. p. 
2 

w These include: firstly, the title page of the second edition published 
by Matba at al-Ahmadiyyah in Singapore in 1347 1928. which clearly 
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indicates that the Tuhfat ar- Rdghibin was authored by Muhammad 
Arshad al-Banjari ( had ho a!-kit ah al-mussamd Tuhfat ar-Rdghibtn ft 
Bayun Haqiqat at-Mu'minin ... taiifal Alim at Alldmah Muhammad 
Arshad al-Banjari). The publisher supports this attribution adding that this 
edition was corrected by the author's grandson. Siddlq al-Banjari. who 
himself referred to a written copy in the author's own hundwriting Uriah 
ditashihkan risalah oleh seorang daripada zuriat muatlifnyu yaitu Abd 
ar-Rahmdn Siddlq b. Muhammad ' Afif mengikut Ixigi khut muallifnya 
sendiri). Ihe cover page of this edition is printed lithographically in 
Abdullah. Sheikh Abdus Shamad. p. 174. Secondly, examining further the 
Tuhfat ar-Rdghibin and Sabi! al-Muhtadin. it is evident they were written 
by the same author as he writes the exact same Malay text in his prologue. 
“Dengan nama Allah yang a mat menugraha 7 nikmat besar-besar lagi 
yang amat menugraha V nikmat yang sani-sani jua aku memulai ..the 
only difference between these two works is tliat in the latter, the name of 
the author and the person who requested this work are both mentioned, 
contrary' to the former. Kith names arc anonymous, cf. al-Banjari. Tuhfat 
ar-Rdghibin, p. 2: idem. Sahil al-Muhtadin. p. 2. Thirdly, none of al- 
FalimbanT's known works discussed in this chapter were ever written upon 
the request of 'ha d akdhir az-zamdn . * let alone a Sultan. On the contrary, 
evidently Arshad al-Banjari wrote his Sahil al-Muhtadin on the behest of 
Sultan Tahmld Allah. It is important to remark that unlike aH alimbanl. 
al-Banjari settled down in Banjar upon his return to the Archipelago in 
1186 1772. subsequently being appointed as the mufti of Banjar. Thus, it 
is highly plausible that within two years of his return, the ruler requested 
him to write the Tuhfat. Fourthly, contrary' to the meticulous dating system 
of al-Falimhanl who not only tells us the year he completes his works, but 
also includes the day. date, month and place he finished them, the Tuhfat 
only indicates the year of completion. Fifthly, again based on the works of 
al-Falimbani. all his works written after 1187 1773 onwards never fail to 
mention his principal and most influential teacher as-Samman: whereas the 
anonymous Tuhfat written in 1188 1774. a year after Sasihat al-Muslimin 
(1187 1773) fails to mention as-Samman even once, strongly indicating 
that it was not the work of al-Falimbanl. The sixth, a manuscript copy 
of Tuhfat scribed by Mustafa b. Abd al-Ghalur al-Banjari in Mecca on 
Wednesday. 3 Dhu al-Hijjah 1237 21 August 1822 indicates clearly it was 
the work of Muhammad Arshad b. Abd Allah al-Banjari. This copy' itself 
was done only one decade after the death of Arshad al-Banjari. in addition 
the scribe himself w as a scholar from Banjar w’ho could have possibly 
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been his student, see fal-Banjari]. Tuhfat ar-Raghibin . MSS 309. ibl. 28. 
Seventh, the Malay word * hufjdya-hubdya* < lit. be alert) which appears five 
times in the anonymous Tuhfat. can only be found in the works of other 
Banjar scholars such as Nafis al-Banjari's ad-Durr an-Xaffc and Siddlq 
al-BanjariTs Syair Uxtrat. Apparently .' hulmya-hubdya' is only used in the 
k>cal Banjar dialect as it is not utilised, to my knowledge, in other works 
of non-Banjar scholars, ef al-Banjari. Tuhfat ar-Raghibin , pp. 5. 9, 17. 
IS. 28; al-Banjari, Nafis, ad-Durran-Xafis. pp. 6, 32: al-Banjari (1857- 
1939). Abd ar-Rahmiin Siddlq b. Muhammad Afif. Syair lhami dan 
Khabar Kiamat. transliteration by Suhayib Syam (1" edition. Riau. Unri 
Press, 2(K)1). pp. II. 15. Fighth. I have also been able to locate two more 
manuscript copies of the Tuhfat ar-Raghibin held in private collections in 
South Africa: the first, in the collection of Dr. t ussiem D’arcy: although 
the scribe and date is unknown, this copy registered Shaykh Muhammad 
/Vrshad b. Abd Allah al-Banjari as the author. The second copy, owned by 
Huji Gosain Alawic Abdelkareem. records the author at the colophon as 
Shaykh Muhammad Arshad b. Abd Allah al-Bajadi (obviously deviation 
from al-Ban jari), see Zakaria, KataiagmonuskripMelayu diAfrikaSelatan 
(Kuala Lumpur. Perpuslakaan Negara Malaysia, 1998). pp. 42-3. 61-2. 
Finally, in addition to the above, Khairil Anwar, in his Arabic article 
correctly includes the Tuhfat among the works of al-Banjari. pointing 
out that the subjective personal pronoun ‘aku (1. me. my) used by the 
author of the Tuhfat is identical to that used by al-Ban jari in his Sahil al 
Muhtadin. On the contrary. al-Falimhanl in all his works used the word 
'handHi.’ which although carries the same meaning, is often applied in live 
royal courts, see Anwar, KhairiL " t 'lama* Indunlsiyya al-Qami al-Thamin 
Ashar: Tar jamah Muhammad Arshad al-Banjari wa-Alkaruhu” in Studio 
Islamika (3, 4. 1996), pp 151. 161-2. Cf. Abdullah. Syeikh Muhammad 
Arsyad. pp. 103-7. for his repudiation on Voorhoevc. 

See [al-Falimbaru], an-Nukhbat al-MuJddh min r-Ruhmat al-Muhddh 
Alayiti s-Saldt wa s-Salam min Allah (MSS National Library of 
Malaysia). MSFB 1004. fols. 8-20. The exact manuscript copy is also 
printed lithographically in Abdullah. Hidayatus Salikin . vol. 2, pp. 234- 
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Sec Falhurahman. Oman. “Penulis dan Penerjemah L lama Palcmbang: 
Mcngliubungkan IXia Dunia.'* paper presented in seminar on “History of 
Translation in Indonesia and Malaysia.” (Project of Association Archipel). 
Paris. April 1-5, 2002. pp. 15, 18-9. 
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146 Fathurahman claims to have quoted pages 233 and 227 of Shaghir 
A Mullah's Penyebaran Islam danSilsilah l. lama Sejagat Dunia Melayv 
Jilid 9. Pengenalan Siri Ke-10 as his source to sight a copy of the an 
Nukhbat. However, Penyebaran Islam is only published in 58 pages, 
and the correct work thut includes a lithograph copy of this manuscript 
is Abdullah's HUIayatus Salikin. w hich is not included in Fathurahman's 
bibliography. Cf. Fathurahman. “Penulis dan Penerjemah." pp. 18. 23: 
AMullah. Penyebaran Islam, vol. 9. 

147 See (al-FalimbanT|. an-Nukhbal al-Mu/dah. MSFB 1004. lbl. 8. 

'« Ibid. foL 18. 

See al-Banjari. NalTs, ad-Durran-Xafis, pp. 14.21 T 32. Cf. [al-Falimhanl], 
an-Sukhhat al-Mu/dah. MSFB 1004, fob. 9, 15. 17-8. 
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